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Introduction

[n 1896 a sixtesn-year-old schoolboy walked our on his tamily
and, driven by an inner compulsion, slowly made his way ro
Arunachala, 2 holy mountain and pilgrimage centre in South
[ndia. On his arrival be threw away all his money and possessions
and abandoned himself to a newly-discovered awareness that his
teal nature was formless, immanent consdonsness, His absorption
in this awareness was %o intense that he was completely oblivious
of his body and the world; insects chewed away portions of his
legs, his body wasted away bocanse he was rarely conscouns
enough to eat and his hair and Gngernails grew to oonmanageabls
lengths. Afrer two or three years in this state he began a slow
return to physical normality, a process that was not Anally
completed for several years. His awarcness of himself as
consciousncss was unaffected by this physical transition and ir
remained continuous and undimmed for the rest of his life. In
Hindu parlance he had ‘realised the Self'; that is ro say, be had
rzalised by direct experience that nothing existed aparr from an
indivisible and universal conscioustess which was experienced in
its unmanifest form as beitgness or awareness and in its manifest
form az the appearance of the universe,

Normally this awuareness is only generated afrer a long and
arduous period of spiritual practice bot in this case it happened
spontanecusly, without prior effort or desire, Yenkataraman, the
sixteen-year-old schoalboy, was alone in an upstairs room of his
unicle’s honse iy Madurai {near the southem tp of India) when he
was suddenly gripped by an intense fear of death. In the following
few minutes he went through a simulated death expenence during
which he became consciously aware for the first time that his real
nature was imperishable and that it was unrelated w the body, the
mind or the perscnality. Many people have reported simifar
unexpreted expetiences but they are almost invariably temporary.
In Venkataraman's case the expericnce was permanent and
irreversible. From that rme on his comsciousness of beitg an
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2 INTRODUCTION

individual petson ceased to exist and it never funcioned in him
aAgain.

Venkataraman told no one abour his experience and for six
weeks he kept up the appearance of being an ordinary schoolboy.
However, be found it an increasingly difficult posture w0 soaindain
and at the end of this six week pedod he abandoned his family
and went directly to the bholy movntain of Arunachala,

The choice of Arunachala was far from random, Throughout
bis bricf life he had alway: assouiated the name of Arunachala
with God and it was a major revelation to him when he
discovered that it was not some heavenly realm but a tangible
carthly entity. The mountain isell had long beet regarded by
Hindus as a manifestation of Siva, a Hindu God, and in later years
Venkataraman ofien szid that it was the spidwal power of
Arunachala which had brought abour his Self-realization. His love
for the mountain was so great thar from the day be actived 1o
1896 undl his death in 1950 he could never be persuvaded w go
more than two miles away from ies base.

Afrer o few years of living oo its slopes his inner awareness
bepan to manifest as an oweer spiritual radiance. ‘This radiance
atracied 2 small ciccle of followers and, althourh he remained
silent fur most of the time, be embarked upon a teaching career.
Ome of his earliest followers, impressed by the evident saintliness
and wisdom of the young man, decided to rename him Bhagavan
Sti Ramana Maharshi — Bhagavan means Lord or God, 5t is an
Indian honorific title, Bamana is 4 contracvios of Yeokatstaman
and Mahatshi means “great seer’ in Sansheit. The name found
favour with his other followers and it soon became the ttle by
which he became known to the world.

At this stage of his Life 5ri Ramana was speaking very little and
so his teachings were transmitved in an unuswal fashion. Instead of

iving out verbal instructions he constantly emamared a silent
orce or power which stilled the minds of thase who were attuned
to it and occasionally even gave them a direct experience of the
state thar he hitmself was perpetaally immersed in. Tn lates vears he
became more willing to give our verbal reachings, but even then,
the silent teachings were always available ta rhose who weee able
t0 make good use of them. Throughout his life 5ri Ramana
insisted that thus silent fow of power tepresented his teachings in
their most direer and concentrated form. The importance he
attached to this is indicated by his frequent starements to the effect
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that his verbal teachings were only given out to those who were
unable to understand his silence.

As the years passed he became more and more famous. A
community grew up around him, thousands of visitors Aocked to
se him and for the last vwenty years of his life he was widely
regarded as India's most popular and revered holy man. Some of
these thousands were attracted by the peace they felt in his
presence, others by the authoritative way in which he guided
spiritual seekers and ioterpreted religious teachings, and some
merely carne 1o tell him their problems. Whatever their reasons for
coming almost everyone whe came ioto contact wicth him was
impressed by his simplicity and his humbleness. He made himself
availalle o visitors twenty-four hours a day by living and sleeping
i1 a communal hall which was always accessible to everyone, and
his only private possessions were a loin-cloth, a water-pot and a
walking-stick. Alcho ke was worshipped by thousands as a
living God, he refused to sllow anyune to treat bim as a special
Eermn and he always refused to accept anything which could not

e shared egually by everyome in his ashram. He shared in the
communal work and for many years he tose at 3 a.m. in order o
prepare food for the eesidents of the ashram. His sense uf equalicy
was legendary, When visitors came o see him — it made oo
difference whether they were ¥IPs, peasants or animals — they
would all be treared with equal cespect and consideradom. His
cpalitarian copcern even extended o the local wrees; he discouraged
his followers from picking Rowers or leaves off them and he toed
to ensure thar whenever fruoit was taken from the ashram rrees jt
was always dooe in such a way that the tee anly soffered a
minimum ameunt of pain,

Thronghout this pericd (1925-30) the centre of ashram life was
the small hall where 5ri Ramana lived, slept and held court. He
speot most of his day sittog in one comer radiating his silent

cwer ahd simultaneously fielding quesdons from the constant

w of visitors who degcended on him from every corner of the
globe. He rarely committed his ideas 1o paper and so the verbal
teplhies given out during this period (by far the most well-
decomenited of his life) represent the largest surviving source of his
teachings.

These verhal wachiogs fiowed audhoritatvely from his direct
khowledge that consciousness was the only existng reality.
Conzequently, all his explanations and instructons were geared o
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convincing his followers that this was their true and natural stare.
Few of his followers were capable of assimilating this truth in its
highest and most undiluted form and so he often adapted his
teachings to conform to the iimired understanding of the people
who came to him for advice. Because of this tendency it iz possible
to distinguish many different levels of his teachings. At the highest
levei that could he expressed in words he would say dhat
consciousness alone exists. IF this was received with scepticism he
would say that awareness of this truth is obscured by the self-
limiting ideas of the mind and that if these ideas were abandoned
then the realicy of consciousness would be revealed. Most of his
fallawers found this high-level approach a little too theorctical —
they were so immersed in che self-lniung ideas thar 5ri Ramana
was encouraging them to drop that they felt that the truth about
consciousness would only be cevealed to them if they underwent a
long perind of spintual practice. To satisiy such people 5+
Ramana prescribed an innovative method of self-attenrion which
he called self-enquiry. He recommended this technique so often
and so vigorously that it was regarded by many people as the most
distinctive motif m his teachings,

Even then, many people were notr sansfied and they would
continue to ask for u}ijviue abour other medhods or oy to engage
him in theoretical philosophical discussions. With such people Sri
Ramana would temporarily abandon his absolute standpoint and
give appropriate advice on whatever level it was asked. If he
appeared on these occasions 1o accept and endorse many of the
misconceptions which his visitors had about themselves it was
only to draw their attention tw some aspect of his reachings that
he felt would help them o better undeestand his real views.

Inevitably, this policy of modifring his teachings to mesr the
needs of different people led to many contradicrions. He mighr,
for example, tell one person that the mdividual s2lf is non-existent
and then mum to another person and give a derailed descripoion of
how the individual self functons, accumulates karmg and
reincarnates. It is possible for an observer to say that such
opposing statements may both be true when seen Irom different
standpoints, but the former statement clearly has more validity
when it is viewed from the absolute standpoing of S Ramana's
own cxpericnee. This standpeint, summarnsed by his scarement
that conscibusness alone exists, 15 ultimately the enly yardstick by
which ane can realistically assess the rcelative truth of his widely
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differing and comradictory statements. To wharever extent his
other statements deviate from this it mav be assumed that to thar
exrent they are dilunions of the trath,

Bearing this in mind [ have tried to arrange the material in this
book b such @ way that his bighest teachings come first and his
least imparrant ot most diluted ones last, The ooly exception iz a
chapter in which he talks abour his slent weachings. [ ought to be
somewhere near the beginning bue I found it more expedicnt for a
variery of reasons ro fir It into a section about half-way through
the book.

1 decided on this overall structure for two reasons. Firstly it
gives the reader a chance to gauge the relative importance of the
various ideas presented, and secondly, and more importantly, i
was Sri Ramana’s own preferred method of teachiog. When
visitors came to see him he would always try to convince them of
the ernth af his higher teachings and only if they seemed unwilling
to accept them would he tone down his answers and speak from a
mare relative level,

The teachings have heen presented in the form of a sevies of
quastions and answers in which 5ri Ramana outlines his views on
various subjects. Each chapeer is devoted to a different topic and
cach topic is pretaced by a few introductory or explanatory
remarks. The questions and answers which form the bulk of each
chapter have been taken from maoy sources and assembled in
such a way that they pive the appearance of being a continuous
conversation. | was torced to adopt this method because there are
no contouous lengthy conversations available which cover the tull
spectrum of b vicws on any particular subject. For those who are
intetested, the sources of the quotations which make up the
conversations are all listed ar che end of the buok.

51 Ramana wswally answered guestions in one of the three
vernacular languages of South India: Tamil, Telogu and Malay-
alam. No tape-recordings were ever made and most of his answers
were hurniedly waitten down in English by his official interpreters.
Because some of the imwerprerers were oot completely fluent io
English some of the transcriptions were either ungrammatical or
written in g kind of stilted Fnglish which accazsionally makes Sei
Bamana sound like a pompous Yictorian, 1 have deviaced from the
published rexts by correcting a tew of the worst examples of this
kind; in such cases the meaning has not been tampered with, enly
the mode of expression. T have alsn contracted some of the
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questions and answers in order to eliminate matenal which
digressed too far from the subject under discussion. Throughout
the book the questions arc prefaced by a ‘Q:’ and 5ri Ramana’s
answets by an Ay

The original texts from which these conversations are taken ate
characrerised by a luxuriant profusivo of capital leters. 1 have
climinated most of them, leaving only three terms, Gurn, Selt and
Heart, consistently capitalised. $1i Ramana often used these terms
as synonyms for comscinusness and wherever this meaning is
implied [ have rerained the capitalisation Lo avoid confusien.

A complete %lﬂssar_v of Sanskrit words which are not rranslared
in the text can he found at the end of the boack, The same plossary
also includes brief descriptions of unfamiliar peaple, places and
scriptural works which are mentioned in the text. 56 Ramana
occasionally used Sanskrit terms in unconventional ways, On the
few oocasions that he docs =0 in this book | have ignored the
standard dictionary definitions and have instead given a definition
which more accurately reflects the intended meaning.

PART ONE

The Self

That in which all these worlds ssem to exist sceadily, that of
which all these worlds are a possession, thar from which all
these worlds rise, that for which all these exist, that by
which all thesc worlds come inte existence and that which is
indeed all these — that alone is the existing reality. Let ns
cherizh that Self, which is the reality, in the Heart.!



CHAPTER 1
The nature of the Self

'he essence of Sri Ramana's teachings is conveyed in his frequent
sserbons that there is a sinpgle immanent reality, directly
aperienced by everyone, which iz simoltaneously the source, dhe
abstance and the real oature of everything dhar exiss. He pave it
number of different names, each one signifying a different aspect
f the same indivisible reality. The following classification includes
Il of hix morc common synonyms and explains the implications

[ the vanoos terms used.

1 the Self 'Llhis i= the twtrm that he wsed the most
frequently. He defined it by saying that the real Sclf or ceal
‘1" is, contrary o prroeptible experience, oot an experience of
individuality but a non-personal, all-inclusive awareness. It is
not to be contused with the individual self which he said was
essentially non-existent, being a fabrication of the mind
which obscures the troe experience of the real Self. He
maintained that the real Selfpis always present and always
experienced bus he emphasised that one is anly consciously
aware of it as it ceally 1s when the self-limiting tendencies of
the mind have ceased. Permanent and condnunngs Self-
awareness is known as Self-reatizadon.

2 Satechit-anands  This is a Sanskrit term which eranslates
as being-canscionsness-bliss. Sti Rarnana taught that the Self
is pure being, a subjective awareness of ‘1 am' which is
completely devoid of the feeling ‘1 am this’ or T am thar’.
There ave no subjects or objects in the Self, there is only an
awareness of being. Because this awareness is conscious it is
also known as consciousness. The direct experience of dhis
consclousness is, according to S Ramana, a state of
unbroken happiness and so the term anamda or bliss is also
used to descrill:e it. These three aspects, being, consciousness

and bliss, are experienced 35 a umitary whole and not as

2
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separate attributes of the Self. They are inseparable in the
same way that wetness, transparency and hquidiey are
inseparable propertes of warer.

1 God 5 Ramana mainfained that the universe is
sustaiped by the power of the Self. Since theists nermally
attribute this power to God he ofien used the word God as a
synonym for the Self. He also used the words Brabman, the
supreme being of Hinduism, and Siva, a Hindu name for
God, in the same way. $1i Ramana's Gad is not a personal
God, he is the formless being which sustains the universe. He
is not the creator of the universe, the universe is merely a
manifestation of hig inherent power; he is inseparable from
it, but he is not affected by its appearance or its
disappearance.

4 'I'he Heart  %ni Ramana frequently uscd the Sanskrit word
bridayam when he was tatking shout the Sclf. It is usually
transiated as “the Heart' but a more literal translation would
be ‘this is the centre’. In using this particalar term he was not
implying thar there was a parucular location wr centre for
the Self, e was merely indicating that the Self was the
source from which all appearances manifested,

5 Jmma The experence of the Self is sometimes called
Hana or knowledge. This term should not be taken ro mean
that there is a person who has knowledge of rhe Self, because
in the state of Sclf-awareness therc is no localised knower
and there is nothing that is separatc from the Self that can be
known. Troe knowledge, or fmana, is not an object of
experience, nor is it an understanding of a scate which is
different and apart from the subject knower; it is a dircer
and knowing awareness of the one reality in which subjects
and objects have ceased tn exist. One who is established in
this state is koown a8 a jrani.

§ Turiva and turyatits Hindo philosophy postulates thres
alternaring levels of relative consciousness — waking, dreasn
and deep sleep. Sri Ramana stated that the Sclf was the
underlying reality which supported the appearance of the
other three temporary states. Becanse of rhis he sometimes
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called the Self ruriva avastha or the fourth stare. He also
occasionally used the word tariyafite, meaning ‘manscending
the fourth’, to indicate that there are not really four siates
but only one rezl rranscendental stace,

7 Other terms Three other rerms for the Self are worrth
noting. St Ramana often emphasised that the Self was one'’s
real and natural state of being, and For chis reason, he
pccasionally emploved the terms sabaja sthiti, meaning the
natural state, and siwwrspa, meaning real form or real
pature. He also used the word “silence’ to indicare that the
Self was a silent thought free state of ondisturbed peace and
toral stillness,

Qr What iy realiry?

A: Realicy must be always real. [t is nor with forms and names,
That which underlies these is the reality. It underlics mitations,
heing itself limitless. It is not bound. It underlies unrealities, itself
heing real, Reality is thar which is. Ir is as it is. [t transcends
speech, Ty is heyond the cxpressions ‘cxistence, non-existence’,
etc.

The reality which is the mere conscinusness that remains when
ignorance is destroyed along with knowledge of objects, alone is
the Seli [armal. [0 that Brabma-swarnps [real form of Brafean],
which is abundant Sclf-awareness, there is not the least ignorance,

The reality which shines fully, without misery and withoue a
body, not only when the world is known but alzo when the workd
is not known, is your teal Form [mifa-stearupal.

The radiance of consciousness-bliss, in the form of one
awarcness shining equally within and withour, is the supreme and
blisstul primal reality. Its form is silence and it is declated by
snanis to be the final and uncbstructable seate of woe knowledge
[Fmara).

Know that jwans alone is non-attachment; jrana alone is
E;.uity; jana is the attainment of God; jrana which is devoid of

rgetfulness of Self alone (s immomality; frana alone s
everything.?

: What is this awareness and bow can one obtain and
cuitivate it?

A: You are awareness. Awarcncss 5 ancther name for you.
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Since you are awareness there is no need 1o attain or cultivae it
All that yon have m de is to give up being aware of other things,
that is of the not-Self. If one gives up being aware of them then
pure awarencss alone remaing, and that is the Self.?

(- If the Self is itself aware, why am [ not goare of it evem
wow?

A: 'There is no duality. Your present knowledge is due to the
ego and is only relative. Relative knowledge requires a subject and
an nbjecr, whercas the awareness of the Self is absolute and
requires no cbjecr. .

Remembrance alse is similarly rclative, requiring an object to
be remembercd and a subject to remember, When there is no
duality, who is to remember whom?*

The Self is ever-present. Each ome wanty 1o knew the Self. What
kind of help does one require to know oneself? People want to see
the Self as something new. But it is eternal and remains the same
all along, They desire tn see it as 2 blazing light etc. How can it be
so? It is nor light, not darkness. It is only as it is. It cannor be
defined. The best definition is I am that 1 am’. The srutis
[seriptures] speak of the Self as being the size of one’s thumb, the
tip of the hair, an electric spark, vast, subtler than the subtlest, etc.
Ther have no foundation in fact. [t is only being, bur different
froim the real and the unceal; it is knowledge, bur different {rom
knowledge and ignorance, How can it be defined at all? T is
simply being.®

: When a man reafises the Solf, what will be seef

A: There is no sceing. Seeing is only being. The state of Self-
realisation, as we call it, is not artaimog something new or
reaching some goal which is far away, but simply being that which
you always are and which you always huve been. All that is
needed is that you give up your rcalisaton of the not-true as true.
Al of us are regarding as real chat which is not real. We have only
to give up this practice on our part. 'Lhen we shall realise the Selt
as the Self; in other words, ‘Be the Self’. Ar one stage you will
laugh at yoursell for rying 1o discover the Self which is se sclt-
cvident. So, what can we say to this queston?

That stage transcends the seer and the seen. There is no seer
therr to see anything, The secr who is seeing all this new ceases o
exist and the Self alone remains.®

(: How to know this by direct experience?

A: If We talk of knowing the Self, there must he two selves,
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cone a knowing self, another the sclf which is koown, aod the
process of knowing. The state we call realisation is simply being
oneself, not knowing anything or becoming anything. [t one has
realised, one is thar which alone is and which alone has always
heen. Ome caonot descrbe that scate. One can only be that. Of
course, we loosely talk of Self-realisation, for wane of a bemer
term. How to ‘realise’ or make real that which alone is real?”

Q: You sometimes say the Self is silence. Why is this?

A: For those whao bive in Sclf as the beauty devoid of thought,
there is nothing which should be thought of That which should
be adhered o is only the experience of silence, because in that
supreme state nothing exists to be amained other than oneseli.®

Q: Wha? is mouna falence)?

A: That state which transcends speech and thought is mowra,”
That which is, is mowrg. How can mouwna be explained in
words#'®

Bages say that the state in which the thought ‘T [the ego] does
not rise even in the lease, alone is Self [aw:m?a] which is silence
[motma]. That silent Self aloae is God; Self alene is the fva
[individual soul]. Self alone is this ancent world.

All other knowledges are only petty and erivial knowledpes; the
experience of silence alone is the real and perfert knowledpe.
Know that the many chjective differences are net real bor are
mere snperimpositions on Self, which is the form of tme
knowledge.!?

(: Az the bodies and the sefves animating them are everypohere
detually observed to be pumimerable how can d be said that the
Self is only one?

A: I the idea 'l am the body' i3 accepted, the selves are
raultple. The state in which this idea vanishes in the Self since in
that state there ar= no ather objects. bt is for this reason that the
Self is regarded as one only.'?

Since the body itself does nor exise in the namrzl outdook of the
rea] Self, but only in the sxtraverted autlook of the mind which is
deluded by the power of illusion, to call Self, the space of
conscigusaess, debi [the possessor of the hody] is wrong.

The world does not exist withour the body, the body pever
exists without the mind, the mind never exises without conscious-
ness and consciousness never exises withoue che realiry,

For the wise one who has known Self by diving withio
himself, there is nothing other than Self to be knowm. Why?



14 THE SELF

Because since the ego which identifies the form of a body as ‘T has
perished, he [the wise one] is the formless existence-conscigusness.t?

The jrani [one who has realised the Self] knows he is the Self
and that nothing, neither his body nor anything clse, exists but the
Self. To such a one what difference could the presence or absence
of a body make?

It is false to speak of realisation. What is there to tealise? The
real is as it is always. We are not creating anything new or
achieving sumewbing which we did not have betore. The
iiluscration given in books is this. We dig a well and create a huge
pit. The space in the pit or well has not heen created by vs. We
have just removed the earth which was filling the space there. The
space was there then and is also there now. Similatly we have
sitaply to thruw out all the age-long samskaras [innae tendencies]
which arc imside us. When al%f:-f them have been given up, the Self
will shine alone.™

{Q: But bow to do this and attain liberation?

A: Liberagion iz our very nature. We arc that. The very fact
that we wish for liberation shows that freedom from all bondage
is our real nature. It is not to be freshly acquired. All thar is
necessary is to get rid of the falsc notion that we are bound, When
we achieve thar, there will be no desire or thought of any sort. 50
lang a3 one desires liberation, so long, you may take it, one 15 in
bondage.!'*

Q: For one who bas realized bis Self, it is said that he will not
bave the three states of wakefulness, dream and deep sleep. Is that
a fact?

A: What makes vou say thar they do not have the three stares?
In saying ‘I had a dream; | was in deep sleep; T am awake’, you
must admit that you were there in all the three states. That makes
it cleas that you were there all the ume. If yuu remain as you are
new, you arc in the wakeful siate; this becomes hidden in the
dreat seate; and the dream stare disappears when you are in deep
slecp. You were there then, you are there now, and you are there
at all times. The three states come and go, bur you ace always
thete, It is like a cinema. The screen is always there but several
types of picturcs appear on the screcn and then disappear.
Nothing sticks to the screem, it remains a screen. Similarky, you
remain your own Self in all the three states. 1f you know that, the
three states will not trouble you, just as the pictures which appear
on the screen do not stick to it. On the screen, YOU somedmes see
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a hupge ocean with endless waves; char disappears. Another time,
you sce fire spreading sll around; thar too disappears. The screen
js there on both occasions, Did the screen gee wer with the water
or did it get burned by the fire? Mothing affected the screen. In the
game way, the things that happen during the wakeful, dream and
sleep states do not affect you at all; you remain your own Self.

Q: Does that mean that, although people have all thres sates,
wakefulness, dream and deep sleep, these do not affect themi

A: Yes, thar is ir. All these states come and go. The Self is not
bothered; it has only one state.

Q: Does that mean that such a person will be jn this world
merely a5 @ withess?

A: That is s0; for this very thing, Yidyaranya, in the renth
chapter of the Panchadasi, gives as example the light that is kept
on the stage of a thearre, When a drama is being played, the Jight
is there, which illuminates, without any distincrion, all the actors,
whether they be kings or servamts or dancers, and also all the
audience, That light will be there before the drama hegins, during
the performance and also after the performance is over. Similarly,
the light within, thac is, the Sclf, gives light to the cgo, the
intellect, the memory and the mind without itzelt being subject to
processes of prowth and decay. Although duricg deep sleep and
other states there is no feeling of the epo, thar Selt remains
attributeless, and conttues to shine of itse]f.f‘

Actually, the idea of the Self being the witness is only in the
mind; it is not the absolute tath of the Self. Wimessing is relative
to objects witnessed, Both the witmess and his object are mental
creations,'”

Q: How are the three states of consciousness inferior in degree
of reality to the fourth [mriyal? What is the actual relation
betieen these three siates and the fourth?

A: There is only one state, that of consciousness or awareness
ot existence. The three statcs of waking, dream and sleep cannot
be real, They sinply come and go. The real will always exist. The
‘I* or existence that alone persists in all the three states is real. The
other three are not real and so it is not possible to say they have
such and such a degree of reality. We may roughly put it like this.
Existence or consciousness is the only reality. Conscionsness plus
waking, we call waking. Consciousness plus slecp, we call siecp.
Consciousness plus dream, we call dream, Consciousness is the
screen on which all the pictures come and go. The sceeen is real,
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the pictures are mere shadows on it. Because by long habit we
have been regarding these three states as real, we call the srate of
mese awareness or consciousness the fourth, There is however no
fourth state, buc only one state.'

There is nn differcnce between deeam and the waking state
except that the dream is shorr and the waking long. Both are the
resuit of the mind. Because the waking state is long, we imagine
that it is our real state. But, as a matter of fact, our real state is
turiya or the fourth state which is always as it is and knows
nothing of the three states of waking, dream or slecp. Because we
call these three avasthas [st1ates] we call the fourth stare also meriya
avastha. But is it not an gvastha, but the real and natural state ot
the Self, When this is tealised, we know it is not a furiva or fourth
state, for a fourth stare is only relalive, but urivasita, the
transcendent state.™®

Q: But why should these three states come and go on the real
state or the screen of the Self?

A: Who puts this question? Docs the Self say these states come
and go? It is the seer who says these come and go. The seer and
the seen together constitute the mind. See if there is such a thing as
the mind. Then, the mind merges in the Self, and there is neither
the seer nar the seen. 5o the ceal answer o your yuestion is, ‘They
neither come nor go.” The Self alone remains as it ever is. The
three states owe their existence o fon-enguiry and enquicy pots
an end to them. However much ane may explain, the fact will not
become clear till one artains Self-reahisation and wonders how
one was blind 10 the self-evident and only existence so long.

Q: What is the difference between the mind ard the Self?

A: There is no ditference. The mind tumed inwards is the Self,
torned outwards, it becomes the ego and all the world Cotton
made into vanous clothes we call by various names, Gold made
iila various omaments, we call by various names. Bor all the
dothes are cotron and all the ornaments gold. The one is real, the
many are mere names and torms. o

Eut the mind does not exist apart from the Self, tha is, it has
no independent existence. The Self exists without the mind, never
the mind without the Self.*”

Q: Brahman is said to be sat-chit-ananda. Whar does that
mean? _

A: Yes. That is so. That which is, is only sat. That is calied
Brabwean, The lustre of sat is ¢bit and its nature is gnanda. These
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are not different from sat. All the three together are known as saz-
chit-ananda.t!

(: As the Self ie existence [sat| end conscicusness fchitf what is
the reasan for describing it as different from the existent and the
pon-existent, the sentient and the msentient?

A: Although the Sclf is resl, as it comprises cveryching, it docs
not give room for questons involving dualiny about its reality or
unreality. Therefore it is said to be different from the real and the
unreal. Similarly, even though it i= consciousness, since there is
nothing for it to know or to make itself known oo, it is said to be
different from the semtient and the insentient.*

Sat-chit-anandae iz said to indicace that the supreme is nor dsaqe
[different from being), not zefit [different from conscionsness]
and not an angrands |different from happiness). Because we are
in the fhennme:nal world we speak of the 3elt as sat-chir
ananda =

O In whar sense is happiness or bliss [anandal owr real
ratures

A: Parfect bliss is Brafmean. Perfect peace is of the Self. Thar
alone exists and is consciousness.2* That which is called happiness
is only the namre of Sell; Sclf i= not other than percfece happiness.
That which is called happiness alone exises. Knowing that fact aod
abiding in the statc of Sclf, enjoy bliss crernally,®

If a man thinks that his happiness s due to external causes and
his possessions, it is reasonable to conclude that his happiness
must increase with the increase of possessions and diminish i
proportion to their diminution. Therefore if he i3 devoid of
posscssions, his happioess should be mil. What is the real
expeticnce of man? Does it conform to this view?

In deep sleep man is devoid of possessions, including bis own
body. Instead of being unhappy he is quite happy. Everyone desires
te sleep soundly. The conclusion is thar happiness is inherent in
man and is not dus to external canses, One musr realise the Self in
order to open the store of unalloyed happiness.® _

Q: S5ri Bhagavan speaks of the Heart as the seat of conscions-
ness and as identical with the Seif. What does the Heart exactly
sigaifyy

A: Call it by any name, God, Self, the Heart or the seat of
conscionsness, it is all che same. The poins to be grasped is chis,
that Heart means the verv cote of one’s being, the centre, without
which there is nothing whatever,””
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The Heart is not physical, it iz spiritnal. Hridoyam equals brit
plus gyame;, it means ‘this is the centre”. [t is that from which
thoughts arise, oo which they subsist and where they are resolved.
The thoughts are the content of the mind and they shape the
universe. The Heart is the centee of all. That fram which beings
come into existence is said to be Brakbmasn in the Upanishads, That
is the Heart. Hrabman is the Heart.™

Q: How to realise the Heart?

A: There is no one who even for a motnent fails 1o expetience
the Sclf. For ne one admits that he ever stands apart from the Self,
He is the Seif. The Seif is the Heare*®

The Heart is the centee feom which everything springs. Because
yau see the world, the body and so on, it is said thar there is a
centre for these, which is calied the Heart. When you are in the
Heart, the Hearr is known te be neither the ceotre nor the
circumference. ‘There is nothing else apart from ir.*

The consciousness which is the real existence and which does
not go out to koow those things which ace other than Self, alone is
the Heart. Since the truth of Self is known only to that
consciousness, which is devoid of activity, that conscigusness
which always remains attending to 5elf alone is the shining of
dear knowledge *!

CHAPTER 2
Self-awareness and
Self-ignorance

Sri Ramana occasionally indicared that there were three classes of
spiritual aspirants. The most advanced realise the Self as soon as

ey are told about its real nature, Those {n the second class oeed
to reflect on i for some rime before Self-awareness becomes firmly
established. Those in the third cawpgory are less forlunare since
they usually need many years of intemsive spiritual practice vo
achieve the goal of Self-cealisation. 5ti Ramana somenmes used a
metaphor of combuston o describe the three levels: gunpowder
ignives with a single spark, charceal needs the application of heat
for a short time, and wet coal needs to dey out and heat up aver a
long period of time before it will begin 1w burn,

For the henefit of those in the top two categories 51 Ramana
tavght that the Self alone exists and that it can be directly and
consciously experienced merely by ceasing to pay areention o the
wrong ideas we have about ourselves. Thess wrong ideas he
collectvely called the ‘noc-Self” since they are an imaginary
accretion of wrong notons and misperceptions which effecdvely
veil the true experience of the real Self. The prindpal misperception
is the idea thar the Sclf is mired to the body and the mind. As
BOON A5 oNC ocascs to imagine that ooc s an individwal person,
inhabidng a pardcular body, the whole superstructure of wrong
ideas collapses and is replaced by 2 conscous and permancnt
awarencss of the real Sclf.

At this level of the reaching there is no question of cHorr or
practice. All chat is required is an understandiog that the Sclf is
not a goal to be attained, it is merely the awareness that prevails
when all the limiting ideas about the not-5clf have been discarded.

Q: How can I attain Self-realisation?

A: Realisaton is nothing 10 be gained altesh; it is already
there. All that is necessary is to get tid of the thought “T have not
realised®.

19
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Stillness or peace is realisadon. There is no moment when the
Self is not, S¢ long as there is doubt or the feeling of non-
realisation, the atternpt should be made to rid oneself of these
thoughrs, They are due to the identification of the Sclf with the
not-Self. When the not-Self disappears, the Sclf alone remains. Te
make room, it is enough thar objects be removed, Room is nat
brought in from elsewhers,

Q: Since reafisation is not possible withowt vasana-kshaya
[destruction of mental tendencies], bow am | to realise that state
iN which the tendencies are effectively destroyed?

A: You are in that state now.

Q: Does it mean that by bolding on to the Self, the vasanas
[mental tandencies] should be destroved as and when they emerpe?

A: They will themselves be destroyed if you remain as you are.

{): How shall T reach the Selff

A: There is no reaching the Self. If Self were to be reached, i
would mean thar the 5elf is not bere and now and thar it is vet o
be obtained. What is got afresh will also be lost. So it will be
impermanent. What is not permanent is not worth striving for. 50
[ say the Self is not reached. You are the Seli, you are already thar

The fact is, you arc ignorant of your blissful state. Ighorance
supervenes and draws a veil over the puce Self which is bliss.
Attempts are directed ooly to temove this veil of jgnnrance which
is merely wrong knowledge. The wrong knowlesge is the false
idendfication of the Sclf with the body and the mind, This falsc
identification must go, and then the Self alone remains.

'Therefore realisation is for everyone; realization makes no
ditference between the aspirants. This very doubr, whether you
can realise, and the nonon ‘T-have-pot-realised’ are themselves the
obstacles. Be free from these obstacles aleo.”

Qi How lang does it take to reach mukd {liberation[?

A: Mukti is not to be gained in the fumre, [t is there for ever,
here sod now.

0Q: T apree, but T do not experience it.

A: The expecience is here and now. One caonot deny onc’s
own 5elf,

0): That means existence amd not bappiness,

A: Existence is the same as happiness and happiness is the
same as being. The word sk is so proveking. Why should one
seck it One believes that chere is bondage and therefore secks
Liberation. But the fact is that there is no bondage buc only
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liberaton. Why call it by a name and seek 01?

Q. True ~ but we are ipnorast,

A: Only remove ipnorance, That ig all there is to be done,

All questions relaong to skt are inadmissible. Mukti means
refease from bondage which implies the present existence of
bondapge. There is no bondage and therefare no smukti either.?

Q. OFf what nature is the realisation of westerners who relate
that they bave bad flashes of cosmic conscicusness?

A: [t came as a flash and disappeared as sach. That which has
a beginning must also end. Only when the ever-present conscious-
ness is realised will it be permanent., Consciousness is indeed
always with us. Everyone knows ‘1 am’. No one can deny his own
being. The man in deep sleep is not aware; while awake he seems
to be aware. Bur it is the same person. There is no change in the
one who slept and the one who is now awake. In deep sleep he
was not aware of his hody and so there was no body-
consciousness. In the wakeful state he is aware of his body and so

.there is body-consciousness, Therefore the difference liss in the

emergence of body-conscicusness and not in any change in the
real consciousness.

The body and body-consciousness arise together and sink
together. All chis amounts to saying thar there are na limitations
m deep sleep, whereas there are limitations in the waking state.
These limitations are the bondage. The feeling *The body is I* is
the trror, This false sense of “I' must go. The real T' s always
there. It is here and now. It never appears anew and disappears
again. That which is must also persist for ever. That which
_al%pcam anew will also be lost. Compare deep sleep and waking,

¢ body appears in one state but not in the other, Therefore the
body will be Jost. The conscicusness was pre-existent #nd will
survive the body.

Thete is oo one who does not say I am’. The wroog knowledge
of ‘T am the body” is the canse of all the mischief. This wrong
knowledge muost go. That is realisaton. Realisation i5 not
acquisidon of anything ncw nor is it a new faculey. It is only
removal of all camouflage.

The ultimate truth is so simple. It is nothing more than being in
the pristine statc. This is all that nced be said.?

Q: Is ome nearer to pure comscionsness in deep sleep than in
the wahing state!

A: The sleep, dream and waking states are mere phenomena
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appearing on the Self which is itself seationary. It is also a state of
simple awareness. Can anyonc remain away from the Self at any
moment? This question can arise only if that weee poessible,

G s ir not often said that one is nearer pure consciousness i
deepr sleep than in the waking statef

A: The yuestion may as well be *Am | nearer to myself in my
slecp than i my waking stae?”

The Self is pure consciousness. Mo one can ever be away from
the Self. The question is possible only if there ix duality. Bur there
iz no doaliry in the state of pure consconsness.

The same person sleeps, dreams and wakes up. The waking
statc is considered to be Full of beantiful and intercsting things,
The absence of such experience makes one say that the sleep state
is dull. Before we proceed further let us make this poine clear. Do
you not admit that you exist in yoor sleep?

Q: Yes, i

Ar You are the same person that is now awake. Is it not so?

: Yes.

AQ1 S0 thete is a continnity in the sleep and the waking srates.
What is that continuiry? it is only the state of pure being.

There is a difference in the pao states. What is that difference?
The incidents, namely, the body, the world and objects appear in
the waking state but they disappear in slecp.

C: But 1 am not awware in my sleep.

A: True, there is no awareness of the body or of the wotld. But
you mmust exist in your sleep in order to say now ‘I was not aware
in my sleep’. Whe says so now? 1t is the wakeful person, The
sleeper cannat say so. That is to say, the individual wha is now
idennifying the Self with the body says dhat such awareness did noc
exist 1o sleep.

Because you identify yourself with the body, you se¢ the world
around yau and say that the waking starc is filled with beautiful
and interesting things. The sleep state appears dull because ven
were not there as an individual and therefore these things were
not. But what is the face? There is the continuity of being in all the
three states, but no continuity of the individual and the abjects.

: Yes,

J’LQ: That which is continuous is alse enduring, that is

permanent. That which is discontinuous is fransitory.
: Yes,
E: Thercfore the stave of being is permanent and the body and
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the world are not, They are feeting phenomena passing oo the
sereets of being-consciousness which is cternal and stationary.

(): Relatively speaking, és not the sleeh state nearer to pure
consciousiess than the waking siate?

A: Yes, in this sense: when passing from sleep to waking the
T-thought [individoal self] must stant and ihe mind must come
jnto play. Then thoughts arise and the functions of the body come
into operation. All these together make us say that we are awake.
The absence of all this evolotion is the characteristic of slecp and
therefore it is nearer 1o pure consciousness than the waking scate.

But one should nor theeefore desire o be always in sleep. [n the
first place it is impossible, for it will necessarily alrernate with the
other states. Secondly it cannot be che state of bliss in which the
s 15, for his state is permanent and not alrernating. Moreover,
the sleep state is net recognised to be one of awareness by people,
but the sage is always aware, Thus the sleep state diflers from the
state in which the sage is established.

Still more, the sleep state is tree from thoughos and their
impression on the individoal. Tt cannot he altered by one's will
because effort is impossible in that condition. Although nearer 1o
pure consciousness, it is hot At for cfforts to realise the Self.*

: s not the realisation of ome's absolute being, thar is,
Brahma-jnana, something guite unatizinable for a layman fike
me?

A: Brabma-frana is not a knowledge to be acquired, so thar
acquirng it onc may cbiain happiness. [t is onc's ignorant outlook
that one should give wp, The Self you seck to know is ouly
vourse, Your supposed ignorance causes von needless grict like
that of the ten foolish ten who grieved at the loss of the tenth man
who was never lost.

The ren foolish men in the parable forded a stream and on
reaching the other shore wanted o make sure that all of them had
in fact safely crossed the stream. One of the ten began to count,
but while counting the others left himself vut, “1 see only nine;
sure enough, we have lost one. Who car iv be?” he said. ‘1id you
count correctly?” asked another, and did the counting himself. But
he woo counted only mme. One after the other each of the ten
counted ooly nine, missing himself. “We are only nine', they all
agreed, *but who is the toissiog one?’ they asked themselves. Every
effort they made to discover the ‘missing’ individual failed.
“Whoever he is thar is drownad”, said the most sentimental of the



24 THE SELF

ren fools, ‘we have lost him.” 50 saying be burst into tears, and the
others followed suit.

Secing them weeping on the river bank, a sympathetic wayfarer
enquircd about the cause. They related what had happened and
said that even after counting themselves several times they could
find no mere than nine. On heardog the story, but secing all the
ten before him, the wayfarcr guessed what had happened. lo order
to make them koow for themselves they were really ten, thar all of
them had survived the crossing, he told them, ‘Let each of you
count for himself but one afver the other sedally, one, rwo, three
and so on, while [ shall give you each a blow so thac all of you
may be sure of having been included in the count, and incloded
only once. The tenth missing man will then be found,” Hearing
this they rejoiced at the prospect of finding their *lost” comrade
and accepted the method suggested by the wayfarer.

While the kind waytarer gave a blow to each of the ten in mum,
he that got the Blow counted himself aloud. "Ten,’ said the las
man as he got the last blow in his tuen, Bewildered they looked at
one another, “We are ten,” they said with onc voicc and thanked
the wayfarer for having removed their grief.

That is the parahle, Fron: where wras the renth man brought in?
Was he ever jost? By knowing that he had been there all the while,
did they learn anything new? The cause of their gref was not the
teal loss of anyone, it was their own ignorance, or rather, dheir
mere suppositicn that one of them was lost,

Such is the case with you. Truly there is no cause for you 1o be
miserable and unhappy. You yourselt impuose limitations 011 your
true nature of infinite being, and then weep that you are but a
finite creature. Then you take up this or that spivitnal pracuice to
transcend the non-existent limitations. But i vour spiritual
practice itself assumes the existence of the Lmitations, bow can it
help you to trapnscend them?

Hence | say know that you arc really the infinite pure being, the
Seff. You are always that Sclf and nothing but that Self. Therefore,
vou can never be really ipnorant of dhe Self. Your ighorance s
merely an imaginary ignorance, like the ignorance of the ten fools
about the lost tenth man. It is this ignoranee that caused them
grief.

Knnw then that true knowledge does not create 3 new being for
you, it ooly removes your ignorant ignorance. Bliss is not added w
your nacace, i is merely revealed as youwr oue narural stare, cternal
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and imperishable, The only way & be rid of your gricf is to know
and be the Self. How can this be unacrainable?*

O However often Bhagavan teaches us, we are uot able ta
pnderstand.

A: People say that they ame mon able v know the Self thar is all
pervading. What can 1 do# Even the smallest child says, ‘1 exist; 1
do; this is mine.” 50, everyone understands that the thing ‘1’ is
always existent, Tr is enly when that ‘I is there that there is the
fecling thar you are the body, he is Venkanna, this is Bamanna
and s0 on. To know that the one that 1s always visible is one’s
own Self, is it necessary to search with a candle? To say that we
do not know the arma swerarupa [the real nature of the Self] which
is ot different but which is in one’s own Self is like saying, 'l do
not know mysel{.™

Q: But how is ome to reack this sigre?

A: There is no poal to be reached. There is nothing to be
attained. You are the Self. You exisr always. Mothing more can be
predicared of the 3elf than that it exises, Seeing God or the Self is
ooly being the 5clf or yourself. Seeing is being. You, being the Self,
want vo know how to acain the Self. It is something like a man
being at Ramanasramam asking how many ways there are 1o
reach Bamanastamam and which is the best way for him. All thar
is required of you is to give up the thought that you are this body
and to give up all thoughts of the external things or the not-Sclf.”

C: What is the ego-selff How is it velated to the real Self?

A: The ego-Self appears and disappears and is transitory,
wheteas the real Self 1s permanent. Though you are actually the
trug Self you wrongly identify che real Self with the ego-self.

G How does the mistake come about?

A: See il it has come about

G Cue bas to sublimate the epo-self mio the true Self.

A; The ego-self does not exist at all.

C: Why does it give us frouble?

A: To whom is the mouble? ‘The rouble alse is imagined.
Trouble and pleasure are only for the ego.

Q: Why is the world so wrapped up in ignovance?

A; Take carc of yoursclf. Let the world take care of itself. Sec
¥our Self. If you are the boedy there is the gross world also, K yon
ate spivit all is spirt alone,

Q: It will bold pood for the indiidual, but what of the rest?

A: Do it firse and then see if the question arises afterwards.
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O Is there avidya [igmorance)?

A; For whom is it?

Q: For the epo-self.

A: Yes, for the ego. Remove the ego and awidye is gone. Look
for it, the ego vanishes and the real Sclf alone remains. The ego
professing #vidya 1s not to be seen. There is no avidye n reality.
All gastrqs [scriptures] are meant to disprove the existence of
avidva.

Q: How did the ego ariss?

A: Ego is not. Otherwise do you admit of twe selves? How can
there be zvidya in the abscnce of the cgo? If you begin to enquire,
the quidya, which is already non-existent, will be found not w be,
ot you will say it has fled away.

Ignurance perraing 1o the ego. Wy do vou think of che ego and
also suffcr? What is ignorance again? It is that which is nos-
existent. However the worldly life requires the hypothesis of
avidva. Awvidya is only aur ignorance and nnthing more. It is
ignurance or forgetfulness of the Self. Can there be darkness
before the sun? Similarly, can there be ignorance before the self-
evident and seli-luminons Self? 1f you know the Seli there will be
1o darkness, no ignorance and no misery.

Ir is the mind which feels the mouble and the misery. Darkness
never comes nor goes. See the sun and dhere is no darkness,
Similarly, see the Self and avidys will be found not to exise?

O How bas the anreal come? Can the wnreal spring from the
realt

A: Sec if ic has sprung, There is no such thing as the poreal,
from another standpoint. The Self alone exists. When vou try to
trace the ego, which iz the basis ot the perception af the world and
everything else, you find the ego does not exist at ail and neicher
does all chis creation chat you see”

Tt s cruel of God's leela [play] o make the knotledge of
the Self s0 bard,

A: Knowing the Self is being the Self, and heing means
existence, one's own existence. Mo one denies one's existence any
more than onc denies one’s cyes, although one cannor sce them.
The trouble lies with your desize to objectily the 5elf, in the same
way ai you objectfy your eyes when vou place a mirror before
them. You have been 5o accustomed to objectivity that you have
lost the knowledge of yourself, simply because the Self cannot be
objectified. Whe is to know the Self? Can the insentient body
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know it? All the dme you speak and think of your ‘T, yer when
questionsd you deay knowledye of it. You are che Self, yer yon ask
how ro know the Self. Where then is God's leels and where is its
crueley? Because of this denial of the Self by peaple the sastras
speak of mavya, leelq, etc.!”

O Does my redlisttion kelp uthers?

A: Yes, certainly. It is the best help possible, But there are no
others to be helped. For a realised being sees only the Self, just Like
a goldsmith estimating the gold in various items of jewellery secs
only gold. When you identfy yourself with the body then only the
forms and shapes arc there. But when yor transcend your body
the others disappear along with your body-consciousness.

Q- T it so with plants, trees, atc.?

A: Do they exist at afl apart from the Self? Find it out. You
think that you see them. The thonghe is projected out from the
Self. Find out from where it fses. Thoughts will cease to rise and
the Self alone will remain.

O 1 understand theoretically. Bur they are siili there.

A; Yes. It is like a coema-show. Therve is the light oo the
screen and the shadows flitting across ir impress the audience as
the enactment of soine picce. If in the same play an audience also
is shown on the screen as part of the performance, the seer and the
seen will then both be on the screen. Apply it to yourself. You are
the screen, the Self has creared the cgo, the cgo has its accretions
of thoughts which are displayed as the world, the trees and the
planiz of which you are asking. lo reality, all these are nothing hut
the Self. If you see the Selif, the same will be found 1w be all,
cverywhere and always. Mothing but the Self cxists.

(x Yes, T stfll wnderstand only theoretically. Yet the angers
are simple, beawtiful and convincing.

A: Even the thouglu ‘T du not realise” is a hindrance. Tn fact,
the Sclf alone is,'!

Our real nature is muwkti. But we arc imagining we are bound
and are making varions, strenuous attempts to become free, while
we are all the while free. This will be understood only when we
rcach that stage. We will be surprsed that we wers frantically
trying to arain something which we have always been and are, An
illustration witl make rhis clear, A man goes to sleep in this hall.
He dreams he bas gone on a world rour, is roaming over hill and
dale, forest and country, desert and sea, across various continents
and after many vears of weary and strenuous travel, returns to this
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country, rcaches Tiruvannamalai, entess the asheam and walks
inte the hall. Just at that moment he wakes up and Gnds he has
not moved an inch buc was slecping where he lay down. ie has
oot returned after grear effort to this hall, but is and always has
been in the hall. It iz exactly like that. If it is asked, *Why being
fiee do we imagine that we are bound?’ [ answer, “Why being in
the hall did you imagine you were on a world adventure, crossin

hill and dale, deserr and sea? Tt is all mind or saya [illusion]."!

(h: How then does iprorance of this one and only reality
wunbaprprily arise in the case of the ajnani Jone who bas not redfised
the Selflr

A: The afmans sees only the mind which is a mere reflection of
the light of pure consciousness arising from the Hearr, Of the
Heart itself he is ignorant. Why? Because his mind is extroverted
and has never spoght its source.

Q: Whae prevents the imfirite, andifferentiated fyht of con-
sciousnass arising froms he Heart from revealing itself o the
ajnani? .

A: Just as water in a pot reflects the cnommous sun within the
narrow limits of the pot, cven so the vasanas or latent tendencies
of the mind of the individual, acting as the ceflecting medivm,
catch the all-pervading, infinive lighe of consqousness arising from
the Heart. The form of this reflecrion is the phenomepon called
the mind. Secing only this reflection, the ginand is deluded inco the
belief that he is a finite being, the jiva, the individual self.'

s What are the vbstacles which binder realisarion of the Self?
They are habits of mind [pasanas],

Hotir to overcome the mental habits [vasanas)é

By realising the Self.

This is a viciows cfrcle.

: It is the ego which raises such difficolies, creating obstacles
and then suffering from the perplexiry of apparent paradoxes.
Find out who makes the enquiries and e Self will be found.**

Q: Why iz this mearal bondage so persistent?

A: The narure of bondage ie merely the riging, ruinous dhoughi
‘] am diffecent from the realiry'. Since one surely cammot remaio
separate from the reality, reject that thought whenever it Hses, !’

Q: Wiy do I never romember that | am the Self?

A: People speak of memory and oblivion of the fullness of the
Self. Oblivion and memory are only thoughr-forms, They will
altetnate 5o long as there are thooghts. Bur reality lies beyond
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these, Memory or oblivion must be dependent on something. That
something must be forcign to the Self as well, otherwise there
would not be oblivion. That upon which memory and cblivien
depend is the idea of the individual self. When onc locks for it,
thiz individual ‘I’ is not found because it is not real. Hence this *I*
s synonymous with illusion or ignocance [mava, avidva or
ajnara]. To know that there never was ignorance is the goal of all
the spiritual teachings. lgnorance muost be of one who is aware.
Awareness is fuang. rewa is eternal and natoral, afmama s
unnatural and wnreal.

Q: Having heard this truth, why does not one resain content?

A: Beoause saseskaras |[ionate memtal tendences] have oot
been destroyed. Unless the samskaeras ccasc to cast, there will
alwavs be doubt and confusion. All efforts arc directed to
destroving doubt and confusion. To do so their roots muast be cot.
Their roots are the samskaras. These are rendered ioeffectve by
pracoce as prescribed by the Gura, The Gura legves it to the
seeker 10 do this much so that he might himself fod owt that there
iz no ignorance. Heaniog the wrath [sravana) is the fest stage. L the
understanding is oot firm one has to pracdse reflecrion [manaia]
and unintermpted contemplation [mididbvasana] on it. These twao
processes scorch the sceds of samisharas so that they ate rendered
ineffective.

Some cxtraondinary people ger unshakable jnama after hearing
the truth onby ooee. These are the advanced seekers. Beginners take
longer to gaio it

O How did ignorance javidya] avise ar afl?

A: lgnorance never arose. It has no real heing. That which i,
is only pidva [knowledge].

Q: Why then do I not vealise it?

A: Because of the samskaras. However, find out who does not
realise and whar he does not realize. Then it will be clear that
there is no qvidve.'®

Qi Sa, it is wrong to begin with 2 goal, is it?

A: If there is 2 goal to be reached it cannot be permanent. The
goal must already be there. We seek to reach the goal with the
egn, hut the goal exists before the ego. What is in the goal is even
prior to our birth, thar is, to the birth of the epo. Because we exist
the ego appears to exist too,

It we look an the Self as the ego then we become the ego, if as
the mind we become the mind, if as the body we become the body.
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It is the thought which builds up sheaths in so many ways. The
shadow on the water is found to be shaking. Can anyone stop the
shaking of the shadow? i it would cease to shake you wauld not
notice the watet but anly the lighe Similarly take no natice of the
cgo and its activities, but sec only the light behind. The ego is the
thought ‘T, The truc 1 is the Scli.

Q- If it is just a question of giving up ideas then it is only one
stefi i realisation.

A: Realisation is already there. The state free from thoughts is
the only real stare. There is no woch action as realisation, Is thers
anyone who is not realising the Self? Docs anyone deny his own
existence? Speaking of realisadon, it implies owo selves = the pne
to realise, the other to be realised. What is not already realised is
sought to be realised. Onee we admit our existence, how is it thar
we do not know our Self?

 Bacause of the thowghts, the mind.

A: Cuite 50, It is the mind that veils our happiness. How do
we know that we exist? If you say because of the world around us,
then how do you know thar you existed in decp sleep?

Q: How 1o pet vid of the mind?

A: [z it the mind that wants to kill itself? The mind cannot kill
itself. So your business is to find the real nature of the mind, Then
you will know that there is no mind. When the Scif is sought, the
mind is nowhere, Abiding in the Seli, one need oot worry about
the mind."

Q: Is mukd the same as realisation?

A: Mukii or liberation is onr nature, It is ancther name for us,
Crur wanting skt is a very funny thing, Tt is like a man who is in
the shade, voluntarnily leaving the shade, gning inta the sun, feeling
the severity of the hear there, making great efforts o get back into
the shade and then rejoicing, *How sweet is the shade! T have
reached the shade at last” We are all doing exactly the same, We
are not different from the reality. We imagine we are different,
that is we create the bbeda bhava [the feeling of difference] and
then undergo preat sadbana [spiritwal pracrices] to get fd of the
bbeda bbava and realise the oneness, Why imagine or create
bbedu bbave and then destroy ire'®

Q: This can be realised only by the grace of the master. I was
reading Sri Bhagavaca. It says that bliss can be bad only by the
dust of the master’s feet. I pray for grace.

A: Whar is bliss but your own being? You are not apart from
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being which is the same as bliss. You aze now thinking that you

are the mind or the body which are both changing and transient.

Et you ‘arc unchaoging and eternal. That is whae you should
oW,

Q: [t is darkress and T gm ipnovant.

A: This ignorance must go. Again, who says 'L am ignarant’?
He must be the witness of ipnorance. Thar is what you are.
Socrates said, 'l know that 1 do not knew.’ Can it be ignorance? [t
is wisdom.

Q: Why then do [ feel unbappy whew [ am in Vellove and feel
Peace i1 your presence?

A: Can the feeling in this place be bliss? When you lcave this
place you say you are unhappy. Therefore this peace is not
permanent, it is mixed with unhappiness which is felt in another
place. Therefore you cannot find bliss in places and in petinds of
tme. It must be permanent in order that it may be useful. It is
your own being which is permanent. Be the Self and that is bliss.
You are always that.'®

The Self is always realised. It is not neocssary to seek to cealise
what is already and always realised. For you canmor deny your
own cxistence. That existence is consciousness, the Self,

Unless you exist you catnot ask questions. So vou must admit
your own existence. That existence is the Self. Ir is already
realised. Therefore the effort to realise results only in your
tealising your present mistake — rhat you have oot realised your
Self. There is no fresh realisation. The Self becomes reveaked.

Q: That swill take some years.

A: Why years? The idea of time is only in your mind. It is nat
in the 5elf. There s no dme for the Self. Time arises as an idea
after the epo arises. But you are the Self beyond time and space.
You exist even in the absence of time and space.®”

Were it true that you realise it larer it means that you arc not
realised now. Absence of realisatian in che present moment may
be repeated at any moment in the future, for time is infnite. So
ioo, such realisation is impermanent. But thar is not vue. It s
wrong to consider realisation to be impermanent. It is the tme
eternal state which cannor change.

Q: Yes, ! shall understand & in course of time,

A: You are alteady that, Time and space cannor affect the Seif.
They are in you. 50 also all that vou see around you is in you.
There 15 a story to illustrate this point. A lady bad a precious
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necklace round ber neck. Onoe in her cxcitement she forgoc it and
thought that the necklace was lost. She became amacus and
locked for it in her home bur could not find it. She asked her
friends and neighbours if they knew anyching about the necklace.
They did not. Al last a kind friend of hers told her to feel the
necklace round her neck. She tound that it had all along been
round her neck and she was happy. When others asked her later if
she had found the necklace which was lost, she said, 'Yes, | have
found it.' She stll felt thar she bad recovered a lost jewel.

Now did she lose it ac all? it was all along round her oeck. But
judge her feclings. She was as happy as if she had recovered a lost
jewel. Similarly with us, we imagine that we will rcalise thac Sclf
some time, whereas we are never arything but the Scif !

{): There must be sowmething that | can do to redch this stafe.

A: The conceprion that there iz a2 poal and a path to it is
wrong, We are the goal or prace always. To get rid of the notion
that we are not peace is all thar is required.

Q: AN books say that the gridarce of @ Crwru is #ecessary,

A: The Guro will say only what 1 am saying now. He will aot
give you anything you have not already pot. It s impossible for
anyong o get what he has not gor already. Even if he gers aoy
such thing, it will go as it came. What comes will also go. What
always is will alone remain. The Guor cannot give you anything
new, which you don't have already. Remowal of the notion that
we have not realised the Self is all that is requited. We are always
the Self only we don’t realise i,

We go round and round in scarch of afma [Self] saying, "Where
is atrea? Where is 107 dl at last the davwn of jrang drishi [vision
of knowledge] is reached, and we say, “This is atsea this is me." We
should acguire that vision. When once that vision i5 reached, there
will be mo attachments even if one mixes with the world and
moves about in it. When once you put on shoes your feet do not
feel the pain of walking en any number of stones or thormns on the
way. You walk about without fear or care, even if there are
itomitaing oo the way. In the saime way, everything will be naoaral
to those who have attained jraang drishti, What is therc apart from
ane's own Self?

£): The natirgl state can be kwown only after alf this worldly
vision subsides. But how s it to subside?

A: i the mind subsides, che whole world subsides. Mind is the
cause of all this. If that subsides, the natueal state presents itself.
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The Self proclaims iezelf at all Hmes as ‘L, I'. It is self-luminous. It
is here, All this is that. We are in that only. Being in it, why search
for it The andents say; "Making the vision absorbed n jrama one
sees the world as Brabrian,'=




CHAPTER 3
The jnani

Maty of the 5o Ramana’s visitors appeated to have an insatiahle
curiosity about the state of Self-realisation and they were
particularly interested to know how 2 frasd experienced himself
and the world around him. Some of the questions he was asked on
the subject reflected the bizarre notions that many people had
about this stare, but most of them tended t0 be vamatons of one
of the tour following questions:

1 How can a jmani fubction without any  individual
awareness of consciousness?

2 How can he say that he ‘does nothing’ (a starement
which 5ri Ramana often made) when others see bim
acdve in the world?

3 How docs he percorve the world? Daes he perceive the
world at all?

4 How docs the frani’s awareness of pure consclousness
relate to the alternating states of body and mind
consciousness cxperienced in waking, dreaming and
slecping?

The hidden premmise behind all such questions is the belief thar
there is a person (the jrami) who experiences a state he calls the
Self. This assumption is not e, [t is merely & mental construce
devised by those who have not realised the Self (ajnanfs) to make
sense of the jmani's experience. Even the use of the word frasi is
imicative of this erroneous belief since it licerally means a knower
of jnawa, the reality. The afnani uses this term becanse he imagines
thar the world is made up of seckers of realicy and knowers of
reality; the truth of the Self is thar rhere are neither jranis nor
dfranis, there is only farand.

Sri Bamapa pointed this our bath dieectly and indirectly on
many oceasions, bot few of his questioners wers able to grasp,
even conccprually, the implicatdons of such a sratement. Because
of this be wsually adapted his ideas in such a way thar they
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conformed to the prejudices of his listeners. In most of the
conversations in this chapter he accepts that his questionsrs
perceive a distinction between the jwasi and the ajmewi, and,
without challenging the basis of that assumption, he assumes the
role of the jrani and attempts to explain the implications of being
in that state.

y: Then what is the difference between the baddba and the
mukia, the bound wam and the one liberated?

A: The ordinary man lives in the brain unaware of himself in
the Heart, The jugna siddba [jrani) lives in the Heart. When he
moves abour and deals with men and things, he knows that what
he sees is not separate from the one supreme reality, the Brahman
which he realised in the Heast as his own Self, the real,

Q: What about the ordinary mant

A: 1 have just said chat he sees things outside himself, He is
separate fiotn the world, from his own desper tmth, from the
truth that supports him and what he sces. The man who has
realised the supreme truth of bis own exdstence realises that it is
the ooe supreme realicy that is there behind bim, behiod the
world, [n fact, he is aware of the one, az the real, the Self in all
selves, in all things, cternal and immutable, in all that s
impermanent and mutable.’

Q: What is the relation Detween the pure comsciouswess
realised by the inani and the T ani’-ness which is accepred as the
prriveary datm of experience?

A: The undifferentiated consciousness of pure being is the
Heatt or bridayam, which is what you really are, From the Heart
arises the ‘[ am'-ness as the primary datum of one’s experience. By
itself it is completely pure [suddba-sattea) in character, It is in this
form of pristine purity [suddha-sarive-siarapa], uncontaminared
by rajas and zamszs [activity and inertia), that the *I' appears o
subsist in the jrams,

0): In the nani ¢he ggo subsists in the pure form and therefore
it appears as something real. Am 1 right?

A: The appearance of the epo in any form, cither io the frani oo
ajnawi, is itself an experience. Bue to the 2fnani who is deluded
into thinking that the waking state and the world are real, the ¢go
also appears to be real. Since he sees the jmami act like other
indivims, be feels conscrained o posit somec ooton of
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individuality with reference to the juani also.

(x: How then does the aham-vritt ['T-thought, the semse of
individuality [ function in the jnani?

A: It does not funcdon in him ar all. The jrani's real navure is
the Heart itself, because he is one and identical with the
ondifferentiated, pure consciausness referred to by the Upanishads
as the prapuana |full consciousness]. Prajrana is truly Brabman,
the absolite, and rhere is ng Brzbman other dian prﬂﬁmm.z

Q: Dwees a nani bare sankalpas [desires]?

A The main qualites of Jwe ordinary mind are famas and
rajas [sloth and excitement]; hence it is full of eguistic desires and
weaknesses, But the jrani™s mind is swddba-sateva [pure harmony|
and formless, functioning in the subtle winanamayakosha [the
sheath of knowledge], through which he keeps conracr with the
world. Iis desires are therefore alse pure,

Q: I am trving to understand the inani’s point of view about
the world, 1s the world perceived after Self-realisation?

A: Why worry yourself about the world and whar happens to
it aftet Self-realisatinon? First realise the Self, What does it matter if
the world is perceived or not? Do you gain anything to help you in
your quest by the non-percepton of the world during sleep?
Conversely, what would you lose now by the perception of Ee
world? [t is quite immaterial to the jrani or ginani if he perceives
the world or not. It is seen by both, but their view-points differ,

: If the jpani and the ajpami perceive the world in like
thannery, wheve is the difference bettveen them?

A: Seeing the world, the frani sees the Sclf which iz the
substratum of all thac iz seen; the aimawi, whether he sees the
world or not, is ignorane of his true being, the Self.

Take the instance of moving pictures on the screen in the
cinema-show, What is theee in front of you before the play begins?
Mezely the screen. On that screen you see the entire show, and for
all appearances the pictures are real. But go and rey to take hold
of them. What do you take hold of? Merely the screen on which
the pictures appeared. After the play, when the picturss dissppear,
what rermains? The screen again.

5o with the Sclf. That alone exists, the pictures come and go. If
you hold on to the S5ef, you wall not he deceived by the
appeatance of the pictures. Nor does it macter at all if the picrures
appeat ot disappear. lgnoring the Self the afmani thinks the world
is real, just as ignoring the screen he sees merely the pictures, as if
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they existed apart from it. i one knows thae withqut the seer there
is nothing to be seen, just as there are no pictures without the
screen, one is not deloded. The fram knows that the screen and
the pictutes are only the Self. With the picrures the Self is in it
manifest form; witheut the picmees it remains in the unmanifest
form. To the fand it is quite immaterial if the Self is in the onc
form or the other. He is alwa;-s the Self. Bur the ajnani seeing the
frani active gets confounded.

Q: Does Bhayavan see the world as part and parcel of bimzelf?
Huow does he see the world?

A: The Self alonc i and nothing else. However, it is
differentiated owing to ignorance. Differentiation is threefold:

(1) of the same kind;
{2) of a differenut kind; and
{31 as parts in itself.

The wortld is not another Self sitnilar to the Sclf. it is not different
from the Self; nor is it part of the Self.

Q: Is wot the world reflected on the Self?

A: For veflection there must be an object and an image. But the
Self does not admit of these differences.’

Q: Does a jrani bave dreams?

A: Yes, be daes dream, bue he knows it to be a dream, in the
same way as he knows the waking state oo be a dream. You may
call them dream no.t and dream no.2, The frawi being established
in the fourth state - turiya, the supreme reality — he detachedly
witnicsses the three ather states, waking, dreaming and dreamless
sleep, as pictures superimposed on it

Fur those who experience waking, dream and sleep, the state of
wakeful sleep, which is beyond those three states, is named friva
[the fourth]. But since that éwriva alone exists and since the
seeming three states do ot exist, know for certain that fwriva is
itself mrivatita [that which transcends the fourth].”

{): For the jnani then, there is no distinction betiveen the thres
staves of miind?

A: How can there be, when the mind itself is dissolved and lost
in the liﬁtt ol consciousness?

Far the juani all the three states are cqually unreal. Bur the
ajnani is unable 1o comprehend this, because for him the standard
of reality is the waking state, whereas for the jrasi the standard of
reality is reality itself. This reality of pure consciousness is eternal
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by its nature and therefore subsises equally during whar you call
waking, dreaming and sleep. To him who is one with that realicy
there is neither the mind nor i three states and, therefore, neither
introversion nor extroversion.

His is the ever-waking state, because he is awake to the eternal
Self; his is the ever-drcaming scate, because to him the world is no
beteer than a repearedly presented dream phenomenon; his is the
ever-slesping state, because he is at all times without the "body-
am-I" conscinnsness.

Q: Is there na dehatma buddhi [f-am-the-body ideal for the
inanif If, for instance, Svi Bhagavan is bitten by an fnsect, is there
#O sensationf

A: There is the sensadon and chere is alse the debatra buddbi.
The latrer is common to both freni and ajrars with this difterence,
that the afnani thinks only the body is myself, whereas the jrant
konows all i of the Sclf, or all this is Brabman. Uf there be pain et
ik be, [t is also part of the Scl. The Bclf is poorna [perfect].

After transcending debatma buddbi one becomes a jrani. In the
abscnce of that idea there cannot be cither kartritvg [doership| or
karta [docr]. So a jmani has no karma [that is, a piat pertorms no
actions]. That is hiz experience. Ocherwise be s mot a frasd.
However the ::_m:mr identifics the frans with his bedy, which the
jnani does not do?

Q: 1 see you duing things, How can you say that you never
Pertarat dotions?

A: The radio sings and speaks, but if you open it you will find
na one inside. Similarly, my exiseence is like the space; thou
this body speaks like the radio, there is no one inside as & doer,™”

Q;_, [ find this bard to wnderstand, Could vou Pledse elaborate
oH Epsf

A: Various itlustradons are given in books to enable us to
understand how the fmanr can live and act withour the mind,
although living and acring require the use of the mind. The
poteer’s wheel goes on turning round even afrer che porer has
ceased o turo ic because the pot is Enished. In the same way, the
electric fan goes on tevolving for some minutes after we switch off
the cucrent. The prarabdba [predestined karma which creared the
hody will make it go through whatever activities it was meant for.
Bur the fitani poes through all these acrivites wichour the notion
that be 1s the doer of them. It is hard to understand how this is
possible. The illustration pencrally given is that the jrasf performs
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actions i some such way as a child that is roused from sleep to
eat eats but does not tesnember next morning that i ate. It has to
be remembered that all these explapations are not for the freani.
He knows and bas no doubts, He knows that he 15 not the body
and he knows that he is not doing anyrhing even though his bady
may be engaged in some activity. These explanations are for the
onlockets who think of the fand as one with a body and cannot
help identifying him with his body.

It is said that the shock of realisation Is 50 great that the
body cannot siridie iE

A: There are vatious eontroversies or schools of thonght as to
whether a jromé can continne to live in his physical body after
realisation, Some hold that one who dies cannot be a jrami
because his body must vanish into air, or some such thing., They

ut forward all sotts of furiny notions. If a man must at voce leave
ﬁis body when he realises the Self, [ wonder how any knowledge
of the Self or the state of realisation can come down to other men.
And that would mean that all those who have given us the fruits
of their Self-rzalisation in books cannot be considered jfrasnis
because they went on liviog after realisation. And if it is held what
2 man cannat be considered a jaani 50 long as be performs actions
inn the world {and acrion is impessible without the mind}, then not
anly the grear sages who carried on various kinds of wark after
atraining juana must be considered afrmanis but the gods also, and
fswara ‘the supreme personal God of Hinduism] himself, since e
continues looking after the world. The face is that any amount of
action can be performed, and performed quite well, by the jrans,
withoue hiz identifying himself with it in any way or ever
imagining that he is the doer. Some power acts through his body
and uses his body to get the work done.!!

Q: Is a jnani capable of or likely to commit sins?

A: An ajnani sees someone as a frané and ideotifies him with
the body, Because he does not know the Sclf and mistakes his
hud}r for the 5elf, he extends che same mistake to the state of the
jmani, The jmani is therefore considered to be the physical frame.

Again since the gjmans, though he is not the doer, imagines
himsel to be the doer and considers the actions of the body his
owi, he thinks the fuani 1o be similarly acting whee the body is
active. Bur the Jjrari hitmself knows the truth and is not
confounded. The stare of a jwani cannct be determined by the
ajnani and therefore the question troubles only the apmani and
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never arises for the jigri, TF he is a doer he must determine the
nature of the actions. The Self cannat be the doer. Find out who is
the doer and the Self is revealed.

Q: 3o it amownts fo this. To see a jnani is #ot to understand
bim. You see the jpam’s body awd nof bis jnana. Ome mnst
therefore be a jnani #o know g jnani,

A: The jmant sces no one as an gfzani. All are only manis in
his sight. In the jgnorant state one superimposes ene's ignarance
on a jaani and mistakes him for a doer. Tn the state of frana, the
jrasni sees nothing separate from the Seli. The Self is all shining
and anly pure jaara. So thete is no givana in his sight. There is an
llustration for this kind of llusion or superimposition. Two
fnends went to sleep side by side. One of them dreani that both
of them had gone on 2 long journey and thar they had had strange
experiences. On waking up he tecapitwlated them and asked his
friend if it was not so. The other one simply ridiculed bim saying
that it was only his dream and could not affecr the odher.

5o it is with the afnani who superimposes his illusory ideas on
others.!?

G You bave said that the inani can be and is active, end deals
with wen and things, I have no doubt about it not. But you say
at the same time that he sees no differences; 1o him all is one, be is
always in the consciouswess. If so, how does be deal with
differences, with men, with things which are surely differem?

A: He sees these differences as bur appearances, he sees them
4% ot scparate from the teue, the real, with which he is onc.

Q. The jnani seemis to be more accurate in his expressions, be
appreciates the differences better than the ordivary man. If sugar
is stweet and wormpood is bitter to me, he too seems to realise it
so. In fact, all forms, all sounds, all testes, ec., are the sawe to
hisw as they are to others. If so, bow can it be said that these are
were apﬁearanaes? Do they not form part of bis life-experience?

A: 1 have said thar equality is the true sign of jrame. The very
term equalicy tmplies the existence of differences. It is a unity that
the jrani perceives in all differences, which [ call equality. Equalicy
dows not mean ignorance of distinctions. When you have the
realisation you can see thar these differences are very supetheial,
that they are not at all substantial or permanent, and what is
essential in all these appearances is the one muth, the real. Thar [
call unity. You referred to sound, raste, form, smetl, etc. True the
frani appreciates the distinctions, but he always perceives and
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euperiences the one reality in all of them. That is why be has no
preferences. Whether he moves about, or talks, or acrs, it is all the
one reality in which he acts or moves or talks. He has nothing
apart from the one supreme truth.!?

Q: They say fhar the jnani conducts bimself with absolute
equality towards afi?

A Yes.,

Fricndship, kindness, happioess and such other bbavas
|attitudes] become naral to them. Affection towards the
good, kindness towards the helpless, happiness in deing
good deeds, furgiveness towards the wicked, all such things
are mataral characteristics of the jmawi {Patanjali, Yoga
Sutras, 1:37.1*

You ask about jranfs: they are the same in any state or
condidon, as they know the reality, the teuth, In their daily
roudne of taking food, moving about and all the rest, they, the
jreanis, act only for others. Not a single action is donc for
themsclves. | have already told you many times that just as there
are prople whose profession is to mourn for a fe, 30 zlso the
juanss do things for the sake of others with detachment, without
themaclves being affected by them.

The jrarti weeps with the wecping, langhs with the laughing,
plays with the playtul, sings with those who sing, keeping time to
the sony. What does he lose? Ehs presence is like a pure,
trapsparcnt mirror, [t reflects the image exactly as ir is. But the
fmani, who is only a mirror, is unaffected by actions. How can a
mirror, of the stand on which it is mounted, be affected by rthe
reflections? Nothing affects them as they are mere suppens. On
the other hand, the actors in the world — the doers of all acts, the
ajnanis — must decide far thernselves what seng and what action is
for the welfare of the world, what is in acenrdance with the
sastras, and what is practicable !*

Q: There are said to be sadeha muka fliberated while still in
the body] and videha mukta {liberated at the time of death].

A: There is no liberation, and where are susktas?

{}: Do not Hindy sastras speak of mokti?

A: Mukti is synonymous with the Self. Jivan mukt {liberated
while s6ll in the body] and videha meukei are al] for the ignorant.
The jnani iz not conscious of muwkti or bandbs [bondage|.
Bondage, liberation and orders of seuker are all said far an gmani
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in prder that ignorance might be shaken off. There is only muks/
and nothing else.

Q: It is all vight From the standpoint of Bhagavan. But what
about u3?

A: The difference “he’ and 'T" are the obstacles to jranal®

Q: You once said: “The liberated man ts free indeed to act as
be pleases, and when be leaves the mortal coil, be attainy
absolition, but returns not to this birth which is actually death.

This statement gives the impression that although the jnani
fakes no hirth again on-this plane, be may continue to work on
subtler planes, if be su chouses. Is there any desire left v bim to
choose?

A: Mo, that was not my intention.

(3 Burther, an Indian phifosopher, in one of bs hooks,
interpreting Sankara, says that there is no such thing 25 videha
mukti, for after bis death, the mukta rakes a body of light in
which be remaims 8l the whole of bumanity becomes liberated.

A: That cannot be Sankara’s view. In werse 566 of Viee-
kachudamani be says thar after the dissolution of the physical
sheath the liberated man becomes like “water poured into water
and oil into oil". It is a state in which thete is neither bondage nor
liberation. Taking ancther body means throwing a veil, however
subtle, upon reality, which is bondape. Liberation is absolute and
ierevocable,!”

Q: How caw we sy the jnani s vot in two planes? He noves
abour with us in the world and sees the varions objects we see. It
is wot a5 if be does not see them. For istance be wolks along. He
sees the path he is treading. Suppose there is a chair or table
tlaced acress that path; be sees it, qroids # and goes round. 5o,
kave we not lo adovt be sees the world and the objects there,
while of eomrse be sves the Self?

A: You say the jmani secs the path, treads it, comes across
nbstacles, avoids them, etc. In whose eyc-sight is all dhis, in the
fnani's or yours? He sees only the Sclf and all in the Self.

O Ave there not ilustrations given in our books to explain this
sahaja [ratural] state clearly to usé

A: There are, For instance you scc a reflection in the mirror
and the mirror, You know the mirror to be the reality and the
pictere in it 2 mere reflecdon. Is it necessary that tc see the mirror
we should cease to see the reflection in it ¥

Q: What are the fundamental tests for discovering men of

THE JNANI 43

Ereal sprivituality, since some are veported to bekave like msane
peopls?

A: The juanfs mind is known only to the jnanf, One must be a
jnani oneself in order to understand another jrani. However the
peace of mind which permeatcs the saint's atmosphere is the only
means by which rthe secker uoderstands the greatness of the saint.

His words or actions or appearance are no indication of his
greatness, for the;r arc ordinarily beyond the comprehension of
common people,’

G Why iz it said in scriptures that the sage is ke o childs

A: A child and a jnanf are similar in a way. Incidenes interest a
child anly so long as they last. It ceases to think of them after they
have passed away. 5o then, it is apparent that they do not leave
any impression on the child and iv is not affected by them
mentally. So it is with a jfrani.*®

G You are Bhagavan. 5o you should know when 1 shall get
jnana. Tell me when T shafl be ¢ jnani.

A: [f I am Bhagavan there is no one besides the Sclf — thercfore
no frant or ginsni, 1f otherwise, [ am as goed as you arc and know
as moch as yourself. Either way | cannot answer your guestion.®!

Coming here, some peeple do not ask abour themselves. They
ask: "Does the fivan smukts see the world? Is he affected by karma?
What is liberation after being disembodied? [s one liberated only
after being disembodied or even while alive in the body? Should
the body of the sage resolve iself in light or disappear from view
in any other manner? Can he be liberated chough the body is lefr
behind as 2 corpsc?

Their questions are endless. Why worry oneself in 50 many
wayi? Does liberation consist in knowing these things?

Therefore 1 say to them, ‘Leave liheration alone, Is there
bondage? Know this. See yourself first and foremost, ™



PART TWO

Enqguiry and
surrender

T exist® is the only permanent self-evidenr experience of
everyone. Mothing else is so self-evident as ‘I am’. Whart
peaple call sclf-evident, thar is, the experience they get
through the senses, is far from sclf-cvident. The Self alone is
that. 50 to do self-enquiry and be that ‘I am’ i5 the ooly thing
ter do. ' am’ is reality. 1 am this or that is unreal, '] am’ is
truth, anorher name for Self.!

Devotion is nothing morc than knowing oneself,”

On scrubiny, supreme devotion and jrong are in namre one

and the same, To say thar one of these two is a means (o the

other is doe 1o not knowing the narure of either of them.

Know that the path of jramae and dhe path of devotion are

interrelated. Follow these inseparable two paths withour
dividing one from the other.?
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CHAPTER 4
Self-enquiry — theory

It will be remembered thar in the chapter on Self-awareness and
Sclf-ignorance 3ri Ramana maincained that Self-realisation conld
be brought abour merely by giving up the idea thar there is an
individual self which funcdons through the body and the mind. A
few of his advanced devotees were able to do this quickly and
casily, but the others foond it virmally impossible wo discard rhe
ingrained habits of a lifeime without undertaking some form of
spiritual practice. S1i Ramana sympathised with their predicament
and whenever he was asked to prescribe a spiriteal practice which
would facilitate Self-awareness he would recommend a echnique
he called self-enquiry. This practice was the cornerstone of his
practcal philosophy and the pext three chapters will be devored to
a detailed presentabion of all it aspeces.

Beture embarking on a description of the technigoe imelf it will
bc neccssary o cxplain 5o Bamana’s vicws on the natare of the
mind since the aim of scl-enguiny 15 to discover, by direct
expericoce, that the mind iz nonexistent. According to S
Ramana, every conscious activity of the miod ur body revolves
around the racr assumption thar there is an ‘T who is doing
something, The common facror in ‘I think’, ‘[ remember’, ‘T am
acting’ is the 'I' who assumes that it i eesponsible for all these
acrivities. 5ti Ramana called this common factor the 'I-thought
(afrarm-vritt), Literally aftam-vritti means ‘mental modifbcaton of
I'. The Self or teal T never imagites that it is doing or thinking
anything; the 'T' that imagines all this is 2 mental fiction and so it
is called a mental modification of the Self. Since this is a rarher
cumbersome anslation of afare-eritds it s wsaally translated as
'I-thought.

S1i Ramana upheld the view thar the notion of mdividualivy is
only the ‘I'-thought manifesting itself in different ways, [nstead of
regarding the different acuvities of the mind (such as ego, intellect
and memory] as scparate functions he preferced to vicw them all
as different forms of the ‘C-thought. Since he equated individualivy
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with the mind and the mind with the ‘[*-thought it follows thac the
disappearance of the sense of individuality (i.e. 5elf-realisabon)
implics the disappearance of both the mind and the T-thought.
This 15 confitmed by his frequent statements to the effect that after
Self-realisation there is no thinker of thoughts, no performer of
actions aod no awarcness of individual existenue.

Since he upheld the podon thae the Self is the only existing
reality he regarded the *I’-thought as a mistaken assumpaon which
has no real existence of its own. He explained its appearance by
saying that it can only appear to exist by identifying with an
objece. When thoughts arise the ‘I-thought claims cwoershop of
them — “[ think’, ‘1 belicwe’, *1 want®, 1 am acting’ — bur there is no
separate ‘I'-thought that exists independently of the objects that it
is identifying with. Tt only appears to cxist as a real contiouous
entity because of the inccssant How of identifications which are
contimually taking place. Almost all of these identifications can be
traced back to an inital assumption that the ‘T’ is Limired to the
body, either as an owner-occupant or co-coxtemsive with its
physical form. This ‘[ am the bedy’ idea is the primary source of
all subscquent wrong idendfications and its dissolution is the
principal aim of seli-enquiry.

Sri Ramana maintained that this wendency towards self-limitng
identificatdons could be checked by trying to separate the subject
'I' from the objects of thuught which e identified with, Since the
individual ‘['-thought cannet exist without an object, if atention
is focused on the subjecove feeling of ‘" or ‘I am’ with such
intensity that the thoughts ' am this' or T am that’ do not arise,
then the individual ‘I' will be unable co connect wich ohjects. [f
this awarencss of ‘T is sustained, the individual ‘T' {the ‘T-thought)
will disappear and in its place there will be a direct experience of
the Self. This constant attention to the inner awareness of T or °1
am’ was called self-enquiry (pdichars) by 5ri Ramana and he
constanily recomnmended it as the most efhcient and direct way of
discovering the unreality of the ‘T-thought.

In Sri Ramana’s terminclogy the ‘1'-thought rises from the Self
or the Heart and subsides back into the Selt when its tendency to
identify itself with thought objects ceases. Because of this he often
tailored his advice to conform to this image of a rising and
subsiding T'. He might say ‘erace the “I"-thonght back to its
source’, or ‘find out where the "1™ mises froo’, but the implication
was always the same. Whatever the language used he was advising
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his devotess to maiotaih awareness of the ‘P-thought until it
dissulved in the source from which it came.

He sometmes mentioned thae thionking or repeadng ‘T meneally
would also lead one in the right direction but it is impotant to
note that this is only a preliminary stage of the practice. The
teperition of ‘[* sdll invalves a subject (the ‘I'-thought) having a
perceptive of an object (the thoughts 'L I') and while such dualivy
cxists the ‘U-thought will continue to thrve. It ooly fGnally
disappears when the percepoon of all objects, both physical and
mettal, ceascs. This is not brooght about by being aware of an 'I',
but only by being the *I'. This stage of cxpericocing the subject
rather than being aware of an object 15 the culminanng phase of
self-enguiry and it will be cxplained in grearer derail in the
following chapter.

This important distinction it the key element which distdtnguishes
selt-cnquiry from nearly all other spiritual prachces and it explains
why 50 Ramana consiseently maintained that most other practices
were incffective. He often poioted out that traditional meditatons
and vopa practces neoessitate the existence of a subject whe
meditates on an object and he would wsoally add that such a
relationship sustained the 1-choughr instrad of eliminating it. In
his view such pracdces may clectively guicren the mind, and they
may even produce blisstul expencoces, but they will mewer
culminate in Self-realisation because the ‘I'-thought is por being
isolated and depoved of its identity.

The oonversadons which compeise this chapter mosthy deal
with S0 Ramana’s vicws on the theoretical background of self-
enquiry. The practical aspects of the technique will be explained in
greater detail in chapter 5.

O What és the wature of the mind?

A: The mind is nothing other than the ‘[’athuui;h The mind
and the ego arc one and the same. The other mental facalties such
as the intellect and the memory arc enly this. Mind [maeas],
intclicet [haddbil, the storehouse of mental tendencies [ohirtam|,
and ego |abamkara]; all these are only the one mind itself. This is
like different names being given to a toan accordiog w his
differemt functions. The individual soul [iiea] is nothing but this
soul or ego.!

€): How shall we discover the natire of the mind, that is, it
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ultimate equse, or the nowmenon of which it is a manifesiation?

A: Arranging thoughts in the atder of value, the ‘P-thought is
the all-impartant thought. Personality-idea or thought is also the
rect ot the stem of all other thoughts, since each idea or thoughn
arsgs only as someone’s Lthought and is not known to exist
independently of the ego. The ego thercfore exhibits thought-
activity. ‘The second and the third persons [he, you, that, ete.] do
not appeat except tn the first person [1]. Therefore they anse only
after the first person appears, so all the three persons seem to rise
and sink together. Trace, then, the ultimate cauwse of T oc
personaliry.?

From where does this *I” amise? Seek for it withing it then
vanishes. This is the pursunr of wisdom, TWhen the mind
unceasingly investigates its own nacre, it transpires that there js
no such thing as mind. This is the dircct path for all. The mind is
merely thoughts, Of all thoughts the thought T* is the roar,
Therctore the mind is only the thoughe *0.*

The birth of the I-thought is one’s own birth, its dearh is che
person's death, After the “I'-thought has arisen, the wrong idenrity
with the body arises. Get rid of the *['-thought. 50 long as T is
alive there is grief. When *[" ceases to exist there is no grief.

Cr Yes, but when 1 take to the "P-thought, ather thuughts arise
and disturb me.

A: See whose thoughts they are. They will vanish, They have
theit root in the single ‘T-thought. Hold it and they will
disappear.*

(& How can any engairy imitiated by the ego reveal ite oum
warealityd

A: The ego’s phenomenal existence is transcended when you
dive into the source froim where the ‘I-thonght rises,

Q: But is not the aham-vrita only one of the three forms in
which the ego manifests itself. Yoga Vasishtha and other ancient
texts deseribe the ego as having a threefold form.

A: Tt is s0. The ego is described as having three bodies, the
gross, the subtle and the causal, but that is only for the purpose of
amalytical exposition. Ti the method of enquiry were to depend on
the ego’s form, you may take it that any enquiry would become
altogether impossible, because the forms the ege may assume are
fegion. Therctore, far the purposes of self-enguiry you have
praceed un the basis that the ego bas but ope form, namely thac of
abra-rith.
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Q. But & may prove iadequate for realising jnana.

A: Self-enguiry by following the clue of aham-vritsi is just like
the dog tracing his master by his scent. The master may be at
some distant unknown place, but that does not stand in the way
of the dog tracing him. The master’s scent is an infallible clue for
the animal, and nothing clse, such as the dress he wears, ot his
build and stamre, erc., counts. To that soceot the dog holds on
undistractedly while searching for him, and finally il succeeds in
tracing him.

Q. The guestion shll remains why the quest for the source of
aham-vyritt, as distinguished from other writtis [modifications of
the mind], should ﬁ considered the divect means to Self
realisation.

A: Abhough the concept of 'I'-ness or I am™ness is by usage
known as sbam-vritii it is not really a vritti [modification] like
othet ¢rittis of the mind. Becanse unlike the other priris which
have no essential interreladon, the abawme-writsi is equally and
essentially related ro cach and every eritti of the mind. Without
the aham-prirti there can be no other vrittd, bur the abar-vein can
subsist by itself withoue depending on any other svitzd of the mind.
The abawm-vritti is thercfore fundamencally different from other

5o then, the search for the source of the abam-vritti iz not
merely the search for the basis of one of the forms of the ego but
for the very source itsell from which adses the ‘1 am™-ness. In
other wards, the guest for and the realisation of the source of the
ego in the form of gham-vritt necessarily implies the transcendence
of the ego in every ane of its possible forms.

Q: Conceding that the aham-vritti essentially mmfses alf the
forms of the egn, why showld that vritti alowe be chosen as fhe
means for self-enguiry?

A: Because it is the one irreducible damum of your experience
and because secking its source is the enly practicable course you
can adopt to rzalise the Self, The ego is said 10 have a causal body
[the state of the ‘T’ during sleep], but how can you make it the
subject of your investigarion? When the 2go adopts that form, you
arc immerzed in the darkness of sleep.

(: But is nat the ego in its subtle and cawsal forms too
itangible to be tackled through the enguiry into the sowrce of
abam-vricti conducted while the mind is muake?

A: NMo. The enquiry ioto the source of aham-vrittf touches the
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wery existencr of the cgo. Lherefore the subtlety of the ego’s form
is oot a material consideration.

: While the one atm is to realise the weconditioned, pure
being of the Self, which is in no way dependent cit the ego, how
can enquiry pertaiming to the ego in the fors of thamevritd be of

wsel?

4: From the functional point of view the ego has one and ooly
one characteristic. The ego functions as the knot berween the Self
which is pure consciousness and the physical body which is inert
and insentient. The ego is therefore called the chir-jada-grawehi
[the knot between consciousness and the inert body]. Io vour
investigarian into the source of abam-vrith, you take the essentiz!
et [eonsciousnass] aspect of the ego. For this reason the enguiry
must lead o the realisation of pure consciousness of the Self.”

Tou must distinguish between the 1, pure in iself, and the 1
thought. The latter, being merely a thought, sees subject and
ohject, sleeps, wakes np, cats and thinks, dies and is reborn. But
the pure ‘I' is the pure being, eternal existence, frec from
ignorance and thought-iliusion. [f you stay as the T, your being
alome, without thoughe, the ‘T'-thoughr will dizappear and the
delusion will vanish for ever. Tn a2 cinema-show you can see
pictures only in a very dim light or in darkness. Bur when all che
lighs are swirched on, the pictures disappear. 5S¢ also in the
Hoodlight of the supreme g2wan alt objects disappear.

Q: That is the transcendental state.

A: No. Transcending what, and by whom? You alone exist.®

Cx: It is said that the Self is bevond the rmind and yer the
regiisation i3 with the mind. “The mind camnot think it It cannot
be thought of by the mind and the mind alone can realise i1.” How
gre these contradictions ta ke reconciled?

A: Armgn is realised with mruta smanas [dead mind), char is,
mind devoid of thonghes and turped inward. Then the mind sces
irs own source and becomes that [the Self]. It is nor as the subject
petceiving an object.

When the room is dark a lamp is necessary w illumine and eyes
o coghise abjects. But when the sun has tisen there is no need of a
lamp to see ohjects. To see the sun ao lamp is necessary, it is
enough that yon tum vour eyes towards the self-luminous sun.

Similarly with the mind. To see objects the reflected light of the
mind i tiecessary. To see the Fleart it is enough chat the mind is
turned rowards it. Then mind loses itself and Heart shines forth.”
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The essence of mind is only awareness or consciousness. When
the ¢go, however, dominates it, it functions as the reasoning,
thinking or sensing faculty. The cosmic mind, being not limited by
the ego, has nothing separate from itself aod is therefore only
aware, This is what the Bible means by ‘[ am thac I am’.*

When the mind perishes in the supreme consciousness of one's
own Self, know that all the various powers beginning with the
power of liking [and including the power of doing and the power
af knowing] will entively disappear, being found to be an wnreal
imaginaton appearing in one’s own form of consciousness, The
impure mind which functions as thinking and forgeting, alone is
scitmsara, which Is the vvdle of bieth and death. The real 1’ in
which the activity of thinking and forgetting has perished, alane is
the pure liberation. It is devoid of promada [forgetfulness of Self]
which is the cause of birth and dearh,”

Q: How is the ego to be destroyed?

A: Hold the ego fitst and then ask how it is to be destroyed.
Wha asks the question? It is the ego. This question is 2 sure way
to chetish the ego and nof ta kill w, TF you seek the ego yom will
find rhat ir does not exist. Thart is the way to destroy it.'®

Q: How is realisation wode possibler

A: There is an ahgoluee Self from which a spark proceeds as
from a fire. The spark is called the ega. Tn the case of an ignorant
man it idendfies itself with an object simultaneously wich its rise,
Tt cannot remain ndependent of such association with objects,
The asgociation is 2imema or ipnorance and its destroction is the
abject of qur effarts. If its ohjectifying tendency is killed it remains
pure, and also merges into the source, The wrong identification
with the body is debarma baddbi [*1 am the body” idea). This musy
go before good results tollow.

The '[' in its purity is experienced in tntervals between the two
states or two thoughts. Ego is like that caterpillar which leaves its
hold only afeer carching another. les cue namre can be found
when it is out of contact with objects or thoughts.'!

This ghostly ego which is devoid of form comes into existence
by grasping a form; grasping a form it endures; feeding upon
forms which it grasps it waxes more; leaving one torm it grasps
another form, bur when sought for it takes to Hight.

Only if that first person, the ¢go, i the form 'l am the body’,
exists will the second and third persons [you, he, they, eec.] exist,
IE by ane’s scratinising the cruth of the Brst person the first person
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is destroved, the second and third pecsons will cease w exist and
one’s own vature which will then shine as one will ceuly be the
state of Seif.'?

The thought 1 am this body of flesk and Blood® is the one
thtead on which arc strung the various other thoughes, Therefore,
if we tutn inwards coguiring “Where is this 13" all thoughts
{indluding the *I'-thought} will cume to an end and Self-koowledye
will then speatancously shine forth.?

() When ! vead Svi Bhagavan's works 1 find that investization
i safd to be the one method for realisation.

A: Yeu., that iz vichara [sclf-cnquicy].

) How is that to be doned

A: The questioner roust admit the existence of his Self. ] am® is
the realisadon. To pursue the clue tll realisation is vichera.
Vichara and realisadion are the same.

Q: It is elusive. What shall | meditate wpon?

A: Meditation requires an object to meditate upon, whercas
there is only the subject without the object in vichars. Mceditation
differs from vichara in dhis way.

Q: Is not dhyana [medftation) one of the efficient processes for
realisation?

A: Dhbyena is concentration on an object. It fulfils the purpose
of keeping away diverse thoughts and fixing the mind on 2 single
thought, which must also disappear before realisadon. Buc
realisaton is nothing new o be acquired. It is aleeady there, but
abstructed by a screen of thoughts, All our atrempt ave directed
e lifting this screen and then realisadon is revealed.

If seekers are advised to meditate, many may go away satished
with the advicc. Bur somconce among them may murn round and
ask, “Who am I vo meditate on an objecr?’ Such a voe must be rold
te find the Sell. That is the finality. That is vichara,

O Wil vichara alone da in the absence of meditation?

A: Vichara 15 the prooess and the goal alse. ‘1 an® is the goal
atd the final reality. To hold w it with cffort is wichara. When
spontancous and natucal it is realisavion.’* If one leaves aside
tichara, the most efficacious sadbana, there are no other adequare
means whatsocver to make the mind subside. If made to subside
by other means, it will remain as if subsided but will rise again.>’
Self-enquiry is the one infallible means, the only dicect one, to
realise the nneonditioned, absolure being that you really are.

SELF-ENQUIRY — THEORY 55

Q: Why should seff-enquiry alone be considered the direct
mears {0 jnanaf

A: Because every kind of sedbana except that of stma-vichara
[self-enquiry] presupposes the rerenton of the mind as the
instrument for carrving on the sadberg, and withont the mind &
cannot be pracrised, The ego may take different and sabtler forms
at the different stages of onc's practice, buor is itself never
destroyed.

When Janaka exclaimed, "Mow | have discovered rthe thief whe
has been ruining me all along. He shall be dealt with sammariiy’,
the king was really referting to the ego or the mind.

C: Bur the thigf may well be apprebended by the other
sadhanas as tell

A: The atempt to destroy the ego o the mind through
sadhbanas other than atsma-wichara 15 just like the thief pretending
to be a policeman o catch the thief, that is, himsclf, Atma-vichara
alone can reveal the truth thar neicher the ego nor the mind really
exists, and enable one to realise the pure, undifferendaved being of
the 5elf or the absolute.

Having realised the Self, nothing remains to be known, because
it is perfect bligs, it is the all. %

Q: Why is self-enguiry more divect than other methods?

A: Amention to one’s own Self, which is ever shining as T, the
ooe undivided and pure reality, i5 the only rafr with which the
individual, who is deluded by thinking ‘[ am the body’, can cross
the ocean of unending births.!”

Reality is simply the loss of egn, Destroy the ego by seeking its
identity. Because the ego is no entity it will automatically vanish
and reality will shine forth by itself. This is the direct method,
whereas all cther methods are done only by retainiog the ego. In
those paths there arse so many doubts and the eternal quesiion
"Who am [?* remains to be tackled Bnally. Boe in this method the
final question is the only one and it is raised from the beginning.
WNu sadhanes are necessary for engaging in this quest.

There is no greater mystery than this — that being the realiry we
seck to gain reality. W think that there is something hiding our
reality and thar it must be destroved before the reality is gained. Tt
is ddiculous. A day will dawn when you will yourself laugh at
your past efforts. That which will be on the day you langh is also
bere and now.'®



CHAPTER §
Self-enquiry — practice

Beginners in self-enquiry were advised by 56 Ramana o put their
amention on the inoer feeling of ‘I' and to bold that feeling as loog
as possible. They would be wld thar if ther attention was
distracred by other thoughes they should reverr 1o awareness of
the T-thought whenever they became aware chae their atrention
had wandered. He suggested vadous aids wo assist this process —
otie could ask oneselt “Who am I¥ of "Where docs this | come
trom?' — but the ultimate aim was to be continucusly aware of the
T which assumes that it is tesponsible for all the activides of the
body and the mind.

In the early stages of practice attendon to the feeling ‘L' is 2
mental activity which takes the form of a thought or a perception.
As the pracoce develops the thought T' gives way to a subjectively
expericnced fecling of ‘T, and when this feeling ceases 1o connect
and identify with thoughts and objects it completely vunishes,
What remains s an expericoce of being in which the sense of
individuality has temporanly ceased to operate. The expetience
may be intermittent at fAirst but with repeated practice it becomes
easter and easier to reach and maintain, When self-enquiry reaches
this level there is an elloriless awareness of beinpg in which
individual effort is no longer possible since the T who makes the
effort has emporarily ceased to exist. 1t is not Self-realisation
since the “I'-thought periedically reasserts itself but it is the highest
level of practice. Fepeated experience of this stare of being
weakens and destroys che vasaras ‘menral tendencics) which cause
the *I'-thought to nse, and, when their hold has been sufficiendy
weakened, the power of the Self destroys the residual tendepcies
so completely that the 'T'-thought never rises apain. This is the
final and irreversible state of Sclf-rcalisadon.

This pracrice of self-actention or awareness of the ‘I-thoughe is
a gentle technigue which bypasses the usual repressive methods of
controlling the mind. It is nor an exercise in concentration, nor
does it aim ar suppressing thoughts; it merely invokes awareness

Y
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of the sourge from which the mind springs, The method and goal
of self-enquiry is o abide in the source of the mind and 1o be
aware of what one really is by withdrzwing artention and interest
trom what ane is not. In the early stages effort in the form of
iransferring attention frem the thoughts ta the thinker is essential,
but once awareness of the ‘I'-feeling has been Armly established,
further effort is counter-productive. From then on it is more a
precess of being than doing, of efiortless being rather than an
effost to be.
Being what one aleeady is is effortiess since beingness is always
Eresent and always experienced. On the other hand, pretending to
e what one is not (ie the body and the mind) requires
continuous mental etfort, even though the effort is nearly always
ar a subconscious level. It cherefore follows that in the higher
stages of self-enquiry effort takes asention away from the
experience of being while the cessation of mental effort reveals it.
Litimately, the Self is nor discavered as a result of dning anything,
bux oaly by being. As Sri Ramana himself once remarked:

‘Do net meditate — be!
Tro not think thar you are — be!
TDon’t think abnut heing - you are’™

Self-enguiry should not be regarded ar 2 meditation practice
that takes place at certain hours and in certain positions; it should
centinue throughout one's waking hours, ircespective of what one
is doing. Sri Ramana saw no conflict between warking and self-
enquiry and he maintained thar with a lintle practice it could be
done under any circumstances, He did sometimes say that regular
periods of formal practice were good for beginners, but he never
advocated lopg periods of sicing medication and he always
showed his disapproval wheo any of his Jdevotees expressed a
i:}::sire o give up their mundane activities in favour of a medirative
ife.

& You say one can realise the Seif by a search for it. What is
the character of this search?

A: Yon are the mind ar think rhat you are the mind, The mind
is nothing bur thoughts. Now behbind every particular thought
there is a genetal thought which is the ‘T, that is yourself. Let us
call this ‘I the first thought. Stick to this T'-th t and question



CHAPTER 5
Self-enquiry — practice

Beginners in self-enquiry were advised by 5ri Ramona o put their
attention on the inner feeling of *I" and to hold that tecling as long
as possible. They would be told chat if their amention was
distracted by other thoughts they should revert to awareness of
the ‘T-thought whenever they became aware that their attention
had wandered. He suggested various alds to assist this process —
ome conld ask cmeself “Who am 17 or "Where does this | come
from?* — bur the vltimare aim was o be contibuously awate of the
T which assuimes that iv is responsible for all the activities of the
hody and the mind.

In the early stages of practice attention 1o the feeling 1’ is a
mental activity which takes the form of a thought or 3 perception.
Az the practice develops the thought *T gives way to a subjectively
cupetienced feeling of *T, and when this feeling ceases o connect
and idenrify with thoughts and objects it completely vanishes.
What remains is an experience of heing in which the sense of
individvality has temporariiy ceased to operate. The experience
may be intermingent at st but with repeated praciice it becomes
easier and easier to reach and maintain, When sell-enquiry reaches
this level there is an etfortless awareness of being in which
individual effort is no longer possible since the ' who makes the
effort has temporarily ceased po exist, Tt is not Self-realisarion
since the "I’-thought periodically reasserts itself hue it is the highest
level of practice. Repeated experience of this state of being
weakens and destroys the veseras (mental tendencies) which cause
the ‘I'-thought to rise, and, when their hold has heen sufficiently
weakened, the power of the Sclf destroys the residual endencies
so completely that the ‘U-thought never rises again, This is the
final and irreversible state of Self-realisation.

"1his practice of self-artention or awareness of the ‘I-thoughe js
a pentle technigue which bypasses the wsual repressive methods of
zontrolling the mind. Tt is nor an exercise in concettration, nor
docs it aim at suppressing thoughts; it merely invokes awareness
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of the source from which the mind springs. The method and goat
of stlf-enquiry is o abide in the source of the mind and oo be
aware of what one really is by withdrawing attention and interest
from what one is pot. ln the early stages effort in the form of
transferring attention from the thonghts to the thinker is essendal,
but ones awareness of the “I-feeling has been firmly 2stablished,
further cffort is counter-productive. From then on it is more a
process of being than doiog, of effordess being rather than an
effort w be,

Being what one already is is effortless since beingness is always
present and always experienced. On the other hand, pretending to
be what onc = not (i.e. the body and the mind) uires
continuous mental effort, even though the effort is nearly always
at a subconscious level. [t dherefore follows that in the higher
staprs of self-enqoicy effore takes atiention away from the
expericnce of being while the cessation of mental etfort reveals i,
Ultimately, the Sclf 15 pot discovered as a result of doing anyrhing,
but only by being, As Sci Kamaoa himself ooce remarked:

‘Tro not meditate — be!
Do not think that you are — be!
Don't think about being — you are??

Self-cngquiry showdd not be regacded as a meditation practice
thar rakes place at certais houts and in certain posidons; it should
continue throughout une®s waking hours, irrespective of what one
is daing. 5 Ramana saw no conflict between working and sclf-
engoiry and he maintained that with a litde practice it could be
dene under any circumstances. He did sometimes say that regular
periods of formal pracrice were good for beginners, bor be never
advocated long periods of sitting meditagon and bhe always
showed his disapproval when any of his devotees expressed a
desire 1o give up their mundane activities in favour of a meditative

1

Qi You sav one can realise the Self by a search for it. What is
the character of this seqreh?

A: You are the mind or think that you are the mind. The mind
is nothing but thoughts. Now behind every particular thought
there is 3 general thought which is the T, that is yourself. Let us
call this ‘T’ the first thought. Stick to this ‘T-thought and quesuon
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it to find our what it is. When this question rakes swong hold on
you, you cannot think of other thoughes,

) When I da this and cling to my self, that s, Bre ‘T-thoupht,
cther thoughts come and go, but T sav to myself “Who am I#" and
there ix o auswer fortheaming. To be in this condition ix the
practice. Is it sof

A: This is a mistake that people often make. What happenis
when you make a serions quest for the Self is chat the ‘I-thought
disappears and something else from the depths takes hold of you
and that is not the ‘[ which commenced the guest.

Qi What is this something else?

A: That is the real Self, the import of *T'. It is not the ego. It i
the supreme being itzelf.

Q: But you have offen sard that one vt reject other thoughts
when one begins the guest but the thouphts are endless. If one
thought s refected, another comes and there seems ta be mo end ol
all.

A: | do not say that you must go on rejecting thoughes, Cling
to yourself, that is, to the “I'-thought. When your interest keeps
you to that single idea, other thonghts will automatically get
rejected and they will vanish.

) And so rejection of thowghis is not necessary?

A: NMo. Ir may be necessary for a time or for some. You fancy
that there is no end if one goes on rejecring every thought when ir
miscs. It is not e, there 15 an end. IF you are vigilanr and make a
stern effort to reject every thuughl when it tises you will soon (ind
that you arc going decper and deeper inte vour own inner self, At
that tevel it is not necessary w make an eftore o rejecr thoughts.

: Then it is possible to be withowt effore, without strain.

A: Mot only thae, it is impossible for you oo make an effort
beyond a certain extent.

[ wwant to be further enfightened. Showld I iry to make no
effort at alf?

A: Here it is impossible for you to be without cffort. When
you go deepet, it i3 impossible for you o make any cffort.”

If the mind becomes introvented through enguiry inte the
source of gham-iritti, the pasanas become extinet. The light of the
Self falls on the pasawss and produces the phenomenon of
reflecrion: we call the mind. Thus, when the rasgmas become
extingt the mind alsu disappears, being absorbed inte dthe light of
the one realicy, the Ileart.
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This is the sum amd substance of all that an aspirant needs to
know. What is imperatively required of him is an earnest and one-
pointed enquiry into the source of the abam-vriti,’

) How showld 2 beginner start this practice?

A: The mind will subside only by means of the enguiry “Who
am 1¥° The thought "Who am 1¥, desizoying alt other thoughrs,
will itzelf finally be destroyed like the stick used for stirring the
funeral pyre. If other thoughts risc one should, without amempting
to complete them, enquire “1'o whom did rhey rise?* What does it
matter however many thoughts rise? At the vety moment that
gach thought riscs, if one vigilantly enquires *To whom did rhis
tise® it will be known *To mc'. [f one then enguites “Who am 12,
the mind will turn back te its source |the Self] and the thaughc
which had risen will alsc subside. By repearedly practising thus,
the power of the mind to abide in its source increases.

Although tendenciez towards sensc-objects [pishaye vasanas],
which have been recurting down the ages, rise in countless
numbers like the waves of the ocean, they will all perish as
meditation on one’s nature becomes more and more intense.
Without giving room even to the doubting thought, “ls it possible
to destroy all these tendencies [vasangs] and to remain as Self
alone?’, one should porsistently cling fase to self-arnention.

As long as there are tendencies towards sensc-abiecrs in the
mind, the enquiry *Who am 13’ is necessary. As and when thonghts
rise, one should annihilate all of them through enguiry ther and
there in their very place of origin. Not attending to what-is-other
|arya) is non-attachment [vairagys| or desirclessness [#irasa|. Not
leaving S¢lf is knowledge | jranal. In truth, these two [desireless-
ness and knowledge] are onc and the same, Just as a pearl-diver,
tying a stone to his waist, dives into the sea and takes the pearl
lying at the bottom, so everyone, diving decp within himself with
non-attachment, can attain the pearl of Self, 1 one resorrs
uninterruptedly to remembrance of one’s real nature |saarpa-
smarang| untl one attains Self, that alune will be sufficient.

Enquiring “Who am [ that is in bondage?” and knowing one's
real nature [stvarupa alone is lberation. Always keeping the mind
fixed in Self alone is called ‘self-enquiry’, whereas meditation
[dipana] is thinking oneself to be the absolute [Brafman], which
is existence-consciousness-bliss [sat-chit-ananda).*

Q: The yogis say that one must rencunce this world and go off
into sechwded jungles if one wishes to find the truth.
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A: The life of action need not be rerounced. If you meditate
for an hour or two every day you can then carty on with your
duties. If you meditate in the righs manner then the currenn of
mind induced will continue to How even in the midst of your
work. It is as though there were two ways of expressing the same
idea; the same line which you take in meditation will he expressed
In ¥our activities.

0 Whar wnll be the resulr of doing that?

A: As you go on you will find that your amitude towards
people, events and objects pradually changes. Your actions will
tencf to follow your meditadons of their own accord.

Q. Then vou do uot agree with the yogqis®

Ar A man should suerender the personal selishness which
binds him to this world. Giving up the false self is the true
FETIINCIARION.

Q: How #s it possible to become selfless while leading a life of
worldly pcréiviey?

A: There is no conflict berween work and wisdom,

0): Do you mean that ane can continwe all the old activities in
one’s grofession, for ingtance, and @ the same time gex
enlightemment?

A: Why poc? Bur in thar casc onc will not think thar ic is the
old personality which 15 doing the work, because one’s conscous-
ncss will gradually become transtered untl it is ceored in that
which is beyond the lietle self.

Q: If a person is engaged i work, there will be WHe time left
for kim to meditate.

A: Setting apart time for meditatdon s only for the merest
spititual novices. A man who is advancing will begin 1o enjoy the

t beatitude whethat he is at work or not. While his hands arc
in society, he keeps his head cool in solitude,

Q: Then you do not teach the way of voga?

A: The yogi tries to drive his mind to the goal, as a cowherd
drives a bull with a snck, but on this path the seeker coaxes the
bull by holding cut a handful of prass.

Qi How is that done?

A: You have to ask yourself the quesdon “Who am T*' This
investigation will Jead in the end to the discovery of something
within you which is behind the mind, Sclve that greac problem
and you will salve all other problems.”

Q: Secking the ‘T’ there is nothing to be seen.
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A Because you are accustorned to identify youeself with the
body and sight with the cycs, therefere you say you do not see
anything. Whar is chere to be seen? Who is to see? How o see?
There is only one consciousness which, manifesting as *T'-thougha,
identifies azelf with the body, projeces itself through the eyes and
sees the objects around. The individual is limited in the waking
stare and expects to scc something different. The evidence of his
senses will be the seal of authodty. But he will not admit that the
seer, the scen and the seeing are all manifestations of the same
consciousness — namely, ‘[, I Contemplaion helps one oo
overgome the illusion that che Sclf muost be visual, In truth, thers is
nothing visual. How do you feel the ‘T’ now? Do you hold a
mirror before you to know your own being? The awareness is the
1", Bealise it and that iz the outh.

Q: On enguiry into the origin of thoughts there is a pevception
of ‘I". But it does not satisfy me.

A: Quite right. The perception of 'T" is associated with a torm,
mayhe the body. There should be rothing associated with the pure
Self. The Sclf is the unassuciared, pure reality, in whose light che
body and thc cge shine. On stilling all rhooghes the purc
CONSCioUsness emains,

Just on waking from sleep and hefore becoming aware of the
wotld thete is thar pure ‘[, I'. Hold on to it without sleeping or
without allowing thoughts to possess you, U chat is held firm it
does not marter even if the world is seen. The seer remains
unaffected by the phennmena.®

What is the ego? Enquire. The body is insentient and cannot
say ‘['. The Self is pute consciousness and non-dual. {r cannet say
. No one says ‘T in sleep. What is the ego then? It is something
intermediate between the inett body and the Self. 1t has no focns
standi. T sought for ir vanishes like a ghost. At mght a man may
imagine rhat there is a phost by his side because of the play of
shadows. [{ he looks closely he discovers that the ghost is not
really there, and what be imagined to be a ghost was merely a tree
ot a post. If be daes not look closely the ghost may terrify him, All
thar is required is o look closely and the ghost vanisbes. The

st was never there, So also with the ego. It 1s an intangible link

een the body and pure consciousness. It is oot real. 5o long as
one does not look closely at it, it continues to give trouble. Hut
when one looks for it, it is found not to st

There is another story which illustrates this. In Hindu matriage
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functions the teases ofren continue for five or six days. On one of
these occasions a stranger was mistaken for the best man by the
bride’s party and they therefore treated him with spewal regard.
Seeing him rreated with special regard by the bride’s party, the
bridegroom’s party considered him to be some man of importance
related to the bride’s party and therefore they too showed him
special respect. The stranger had altogether a happy time of it. He
wits also all along aware of the real simation. On one occasion the
groom’s party wanted o rcfer to bim on somc point and 3o they
asked the bride’s party about him. Immediately he scenred trouhle
and made himself scarce. %0 it is with the ego. U looked for, it
disappears. If not, it continues 1o give couble.”

Q: if [ try tu make the “Who-am IT" enguiry, [ fall into sleep.
What should I dao?

A: Persist in the enquiry throughout your waking hours, That
would be quite ennugh. TF you keep on making the enguiry till you
fall asleep, the enquiry wilt go on du.rirg_; sleep alse, Take up the
enquity again as soon as you wake up.

Q: How can T get peace? 1 do not seem to oftain it through
vichara.

A: Peace is your natoral state. It is the mind that obsoructs che
natural state, If you do not experience peace it means thar your
vichara has been made only in the mind. Invesrigate what che
mind is, and it will disappear. There is no such thing as mind
apart from thought. Nevertheless, because of the emergence of
(;lf:‘:rlug;m1 you surmise something from which i¢ srarts and rerm thar
the tind. When you probe to sec what it is, vou find there is really
no such thing as mind. When the mind has thus vanished, you
realise eternal peace.”

Q! When I am engaged in enguiry as to the source from which
the ‘T springs, [ arrive at 4 stage of stiltaess of mind beyond which
I find wryself unable to proceed further, I have no thougit of any
kind and there ic an emptiness, a blankness. A wild Hpbt pervades
and 1 feel that it is miyself bodiless. | have neither cugnftion nur
visinn of body and form, The experience lasts nearly half an hour
and is pleasing. Would I be corvect in concluding that all that was
necessary to secure eternal bappiness, that is freedom or saluation
or whatever one calls i, was o continee the praciice till this
experience could be maintained for howrs, days and meonths
tgether?

A: This does not mean salvation. Such a conditien is termed
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manolaye or temporary sollness of thought. Mawnokiva means
concentration, temporarily arresting the movement of thoughts.
As soom as this concentraton ceases, thoughts, ald and new, rush
in as nsual; and even if this tempocary lulling of mind should last
a thousand years, it will never lead o total destruction of thoughe,
which is what is called liberation from birth and death. The
practidoner must therefore be ever on the alert and enguite within
as to who has this expedence, who reslises its pleasantness.
Without this cnquity be will g into a long trance or deep sleep
|yoga midra]. Due to the absence of a proper goide at this stage of
spiritual practice, many have been deluded and falien a prevto a
false sense of liberaton and enly a few have managed to reach the
goal safcly.

The following svory illustrates the point very well. A yogi was
doing penance [tapas] for a number of years on the banks of che
Gatiges. When he had atrained a high degree of concentration, he
believed that continuance in that stage for prolonped periods
constituted Lberadon and practised it. One day, before going inro
decp comcentration, he felt thirsty and called to bis discipie to
bring a little drinking water from the Ganges. But before the
discple arrived with the water, he had gone into yoga #idre and
remained in that state for countless years, during which time much
water flowed vnder the bridge. When be woke up from this
experence he immediately called "Water! Water!; but there was
neither his disciple nor the Ganges in sight.

The fArst thing which he asked for was water because, before
going into deep concentration, the topmost layer of thought in his
mirlj was water and by concentration, however deep and
prolonged it might have heen, he had only been able remporarily
ro lufl his thaughts. When he regained consciousness this opmost
thought flew vp with all the speed and force of a flood breaking
through the dykes. iIf this is the case with repard to a thought
which took shape immediately befove he sat for meditation, there is
1o doubt that thrnghts which took toot eatlier would also remain
unannihitated. X annihilation of thoughts is liberation can he be
said to have attained salvation?

Sadbakas [seckers] rarely undersiand the difference between
this temporary stilling of the mind [manoleps] and permanent
destruction of thoughts [manonase]. In mienolava there is
tempotary subsidence of thought-waves, and though this tempor-
ary petiod may even last for a thousand years, thoughts, which are
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thus temporarily stitled, rise vp as soon as the samoloye ceases.
One must therefore watch one’s spititual progress carcfully. Ooe
must not allow oneszlf to be avertaken by such spells of stillness
of thought. The moment one experiences this, one must revive
conscousness and enquire within as to who it is who cxpericnees
this stillness, While not allowing any thoughts to intrude, one
must not, at the same time, be overtaken by this deep sleep [yoga
midra] or self-hypnotism, Though this is a sign of progress towards
the goal, vet it is also the paint where the divergence between the
road to liberadon and yoga midra takes place. The casy way, the
direct way, the shortest cut o salvation is the enquiry method. By
such enguiry, you will drive the thoughe force deeper till it reaches
itz source and merges therein. It is then that you will have the
response from within and find chat you rest there, destroving all
thoughts, once and for all '°

Q: This 'T-thought rises from me. But 1 do not kaow the Self.

A: All chese are only menral concepts. You are now [dentifying
yoursclf with a wrong ‘I', which is the ‘I'-thought. This ‘[’ -thought
riscs and sinks, whereas the true significance of ‘T" is beyond both.
There cannot be a break in your being. You whe slept are also
tiow awake, There is no unhappiness in your deep sleep whereas it
exists now., What is it that hay happened now so that this
difference is experienced? There was no “U'thought in your sleep,
wheress it is present now, The mue ‘I 15 not apparent and the false
¥ is parading itself. This false *1° is the obstacle to your right
knowledge. Find out from where this false 'I” arises. Then it will
disappeat. You will rhen be only what you are, that is, absolute
being,

Qg: How to do it T have not succeeded so far.

A: Search for the source of the ‘T'-thought. That is all that one
has to dr. The universe exists on account of the 'U-thought, If that
onds there iz an end o misery also. The false 'T' will end only
when its source is soughe. !

Again people often ask how the mind is controlled. 1 say to
them, ‘Show me the mind and then you will know what o do.’
The fact is that che mind is omly a bundle af thoughts. How can
you extinguish it by the thought of doing so or by a desice? Your

thoughs and desires are pacr and parcel of the mind. The mind is.

simply fattened by new thoughts rising up. Therefore it is foeclish
to attemp (o kill the mind by means of the mind. The only way of
dning it 15 ra find its soucce and hold on to it. The mind will then
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tade away of its own accord. Yoga teaches chitte vritti nirodha
[control of the activities of the mind], But [ say atma vichara |self-
investigation]. This is the practical way. Chitta vritti sirodba is
brought about in sleep, swoon, or by starvation. As scon as the
capse [s withdrawn there is a recrudescence of thoughts. Of what
use i3 it then? [o the state of stupor there is peace and oo miscry.
Pur misery recurs when the smupor is remaved. So wirodha
[contrell is useless and cannot be of lasting benefit,

How then can the benefit be made lasting? It is by finding the
cause of misery. Misery is duc to the perception of objects. 1f they
are not therc, there will be ne contingent thoughes and so miscry
15 wiped off, ‘How will objects cease to be#” is the next quescon.
The srutis [scriprures] and the sages say that the ohjects are only
mental creations. They have no substantive being. Investigare the
matter and ascerrain the truth of the statement, The result will be
the conclusion that the objective world is in the subjective
consciousness, The Self is thus the ooly reality which permeates
and also envelops the world. Since thete is no dualiry, no thoughts
will arise tu disturb your peace. This is realisation of the Self. The
Self is eternal and so also is realisation.

Ablrygsa [spiritnal practice] consists in withdrawal within the
Self every Hmec you are distuchbed by choughe. It is not
gn]l:-:ﬁntration or destruction of the mind but withdrawal into the

cll.

. Why is concentration ineffectives

A: To ask the mind to kill the mind is like making the thief the
policeman. He will go with you and pretend o catch the thief, but
nothing will be gained. 50 you must turn inward and see from
where the mind tises and then it will cease to cxist.

(:_;; In turnting the mind fuvards, are e not still emploving the
mind?

A: Of course we arc employing the mind. I is well known and
admitted that only with the help of the mind can the mind be
killed. Bur instead of setting abont saying there iz a mind, and 1
want o kill it, you begin to seek the source of the mind, and vou
find the mind docs not cxist at 2ll. The mind, mmed ourwards,
resilts in thoughts and objeces. Turmed inwards, it becomes jtself
the Self 3

Q: Even so, I do not snderstand. T, you say, is the wrong “I'
now., Hote to eliminate the wrong T'?

A: You need not climinate the wrong ‘T'. How can T eliminace
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irself? All chat you need do is to find out its origin and abide there.
Your efforts can extend only thus far. Then the beyond will take
care of itself. You are helpless there. No effort can reach it

Q: If T am always, bere and now, why do I not feel sof

A: That is it. Who says it is not felt? Does the real *1° say it ot
the false “1'F Examine ir. You will find it is the wrong T. The
wrong ‘[ is the abstructian. [t has to be removed in order that the
tus ‘I may not be hidden, The feeling that 1 have not realised is
the obstruction to realisation. In fact it is already realised and
there is nothing more 10 be realised. Otherwise, the realisation will
be new. If it has not existed so far, it must take place hereafter.
What iz boro will alsa die. 1f realisation is not etecnal it is not
worth having. Therefore what we seek is not that which must
happen afresh. It is only that which is eternal but not now known
due to obstructons. It is that which we seek. All that we need do
is remove the obstruction. Thar which is cretnal is not known 10
be so becanse of ignorance, Ignorance is the obstruction, Get over
the ignorance and all will be well.

The igoorance is identical wich the *I-thought. Find its source
and it wall vanish.

The ‘P-thought is like a spirit which, although not palpable,
nises up simultaneonsly with the body, flourishes and disappears
with it. The body-consciousncss is the wrong ‘T, Give up this
budy-vonsciousness. It is done by secking the source of the °I'. The
body does nat say ‘] am”. It is you who say, ‘T am the body’. Find
out who this *I is, Seeking its source it will vanish '*

Q: How long can the mind day or be kept in the Heart?

A: The period extends by practice.

: What happens at the end of the pericd?

A: The mind rcturns to the present normal state. Unity in the
Heatrt is replaced by a variety of perceived phenomena, This
is called the ontgoing mind. The Heart-going mind is called the
vesting mind.’

When cone daily practises more and more in this manner, the
mind will become extremely pure due to the removal of its defects
and the practice will become so easy that the purified mind will
plunge into the Heart as spom as the enquiry is commenced.’®

Q: Is it possible for o person who oxce bas bad the experience
af sat-chit-ananda in meditation to identify bimself with the body
when out of meditation?

A: Yes, it is possible, but he gradually loses the idendfication
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inn the course of his practice. In the floodlight of the Self the
darkness of illusion dissipates for ever,!”

Experience gained without rooting ouc all die sgsaras cannot
temain stcady. Efforts must be made to eradicare the vasamas:
knowledge can only remain unshaken after all the sasanags are
rooted out.'?

We have v contend against age-long mental tendencies. They
will all go. Only they go comparadvely soon in the case of those
who have made sadbara in the past and later in the case of others.

O Do these tendencies go gradually or will they suddenty all
disappear one dav? | ask this because although T bave remained
bera for d long time | do not perceive any gradual change in me,

A When the sun rises, does the darkness go gradually ar all a
oncei!?

Q: Howr can I tell if T am making progress with my enguiry?

A The depree of the abscnor of thoughts is the measure of
your progress towards Self-realisation. But Sclf-realisation itself
docs not admit of progress, it is cver the same. The Self remains
always in sealisation. The obstacles are thoughts. Progress is
measured by the degree of rernoval of the obsracles 1o underscand-
ing that the Self is always realised, 5o thoughts must be checked
by secking to whotm they arise. 5o you go to their sowrce, where
they do ool arise.

Q: Doubes are always arising. Henee my gueshion.

A: A doubt arises and is cleared. Another arises and thar is
cleared, making way far vet another; and so it goes on. So there is
no possibilicy of clearing away all doubits. See to whom the doubts
arise, {50 to their source and abide in it, Then they cease w arise,
That is how doubts are to be cleared.?”

Cr: Should I po on asking "Who am 7" without guswering?
Who asks thom? Which bhavana [attitude] showuld be in the mind
at the time of enguiry? What s 'T', the Self or the egof

A In dhe enguity “Who am [, ‘I’ is the ego. The question
rcally means, what is the source or origin of this egoi You need
not have any bborarg [atticude] in the mind. All thar is raquired is
that you must give up the fhavana that you are the body, of such
and such a description, with such and such a4 name, erc. There is
no necd to have a Bbevana abuat your real natare. It cagses as it
always docs. It is real and no bhavans.®!

{3 But is it not funny that the ‘1’ showld be searching for the
17 Does nat the erguiry "Who am 12" turit out i the end to be an
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cimpry formmlad Or, am [ to put the question to myself endlessly,
repedting it like some mantead

A: Self-enguiry is certainly not an empey formula and iv is
more than the repetivion of any mastra. If the enquiry “Who am
12" were 2 mere menral questicning, it wonld not be of muoch
value. The very purpose of self-enquiry is to focus the entice mind
at ity source. It is not, vherefore, a case ol one ‘T" searching for
another ‘T'. Much less is self-enguiry an empty formula, for it
involves an intense activity of the entre mind to keep it steadily
poised in pure Self-awareness.™

Q: Is it entough if T spend some time in the mormings and some
time in the evemnings for this atma-vichara? Or should I do #
altrays, even when I am wiiting or walking?

A: What is your real nature? Is it woting, walking ot being?
The one unalterable reality is bring. Until you realise that stace of
purc being you should pursue the enquiry. I once you are
cstablished in it-there will be oo further worry.

No one will enguice into the source of thoughts unless thanghts
arise. S0 long as you think 'l am walking’ or ‘T am writing',
enquire who does 1t.2?

G If I go on rejecting thougits can T call it vichara?

A: [t may be a stepping stone, But really vichara begins when
you cling to your Self and are already off the mental movement,
the thvught waves,

Q: Then vichara s wot intellectual?

A: No, it is antarg vichara, inner quest.”

Holding rhe mind and investigating it is advised for a bepinner.
Bur what is mind afeer all? It is a projection of the Self. See for
whom it appears and from where it riscs. The *I-thoughe will be
found to be the roat-canse. Go deeper. The ‘I"-thought disappears
and there is an infinitely expanded '-consciousness. >

Q: T asked Mother in 5ri Aurobinde Ashramt the folloteig
question: "I keepr mry mind blank withunt thunghts arising so that
God might show bimself in bis true being, Bt | do wot perceive
anything.” The reply was to this effect: “The attitiude is nght. The
poeer will come down from above. It s a direct experience.’
Showld I do anything further?

A: Bc what you are. There is nothing to come down or become
manifest. All thar is neecssary is to lose the ego. That which is is
always there. Even now you are that. You are not apact from it
The blank is seen by you. You are there 1o see the blank, Whar do
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yoa wair for? The thought, ‘1 have not seen’, the expectation to
see and the desire of getting something, are all the workings of the
ego. You have fallen intu snares of the ego. The ego says all chese
and not you. Be yoursclf and nothing moret

Once born you reach somethiog. i youo reach it you return also,
Therelore leave off all this verbiage. Be as you are. See who you
are and remain as the Self, free from birth, going, coming and
retutning. %

(}: Hotr is one to know the Self?

A: Knowing the Self means being the %elf. Can you say that
you do nor know the Self? Though you cannot see Four own eves
and though not provided with a mirrur to look in, do you deny
the existence of your cyes? Similarly, you arc aware of the Self
even though the 5¢lf is not objectified. Or, do you deny your 5elf
because it is not objectficd? When you say ‘[ cannot know the
Self’, it means absence 1o terms of relative knowledge, because you
have beett so accustomed to relative knowledge that you identify
yoursel with it. Such wrong identity has forged the difficnlty of
not knowing the obrious 5ell because it cannot be objecdfied. And
then you ask ‘how is one to know the Seli?

Q: You talk of being. Being what?

A: Your duty is to be and not o be this or that. ‘l am that [
am’ sums up the whole truth. The method is summed up in the
words ‘Be still'. What does stillness mean? It means destroy
yoursell, Because any form or shape is the cause of ouble. Give
up the notion that ‘] am so and so”.*” Al thar is reguired to realise
the Self is to be sill. What can be easier than that? Hence atwea-
vidya [Seli-knowledge] is the easiest to artain,*®

The truth of oneself alone is worthy to be scrutvised and
known, Taking it a3 the targer of one’s attenton, one should
keenly lnow it in the Heaet. This knowledge of onesclf will be
tevealed only to the consciousness which is silent, clear and free
from the acovity of the agitated and suffering mind. Konow that
the consciousness which always shines in the Heart as the
formless Self, T, and which is known by one’s being sl without
thinking about anything as existent or non-existent, alone is the
perfect reality.®



CHAPTER 6
Self-enquiry — misconceptions

5ti Ramana’s philesephical pronouncements were very similar to
those upheld by the ftollowers of edvaits vedawta, an Indian
philosophical school which has flourished for well over a
thousand years. S0 Ramana and the advaitins agree on maost
theoretical macters buv their atritudes to pracrice are radically
different. While Sri Ramana advocated self-enquiry, most advaitic
teachers recommended a system of meditation which mentally
affirmed that the Sclf was the only reality. These affirmations such
as ‘1 am Bradwan’ or 'l am he', arc usnally vsed as smantras, or,
more rately, uvne meditates on their meaning and tries w
experience the implications of the statement,

Because sell-enguiry often starts with the question “Who am 13,
many of the tradidonal followers of advafte assumed thar the
answer to the question was 'l am Brabmar’ and they occupied
their minds with repetitions of this mental solution, Sri Ramana
criticised this approach by saying that while the mind was
constantly engapged in fnding or repeating solutions toa the
question it would never sink into its source and disappear. He was
equally critical, for rhe same reasom, of those who tried o wse
Who am [ as 2 maritra, saying that both approaches missed the
point of self-enquiry. The question “Who am 17, he said, is not an
invitztion o analyse the mind and vo come to conclusions about
its nature, nor is it a smantrie formula, it is simply a tool which
facilitates redirectng attention from the objects of thoughe and
perceprion to the chinker and perceiver of them. In 50 Ramana’s
opinion, the solution to the question “Who am [ is not to be
found in or by the mind since the only real answer is the
experience of the absence of mind.

Another widespread misunderstanding arose from the Hindu
belicf that the Self could be discovered by mentally rejecting all the
objects of thonght and perception as not-Self. Tradidonally chis is
called the neti-neti approach {nor this, not this). The prachtioner
of this system verbally tejects all the objects thar the *F identifies
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with — °[ am not the mind’, ‘1 am not the bady’, e, — in the
expectation that the real 'I* will eventually be experienced in irs
pure uncontaminated form. Hindoism calls this practice <seli-
enquiry’ and, becauwse of the idenaoty of names, it was often
confused with 5ri Ramana’s method. Sri Ramana's attitude to this
traditional system of self-analysis was wholly negative and he
discouraged hiz own followers from practising it by telling them
that it was an intellecrual activity which could not rake them
bevond dhe mind. [n his standard reply to questions about the
cticctiveness of this practice he would say that the 'I-thought is
sustained by such acts of discomination and that dhe T which
vliminates the body and the mind as *not I' can never eliminate
itsclf.

The followers of the ‘I am Brabman® and “meti-netf schools
sharc 2 commaon belief that the Self can be discovered by the mind,
cither through affirmation or negation. This belief that the mind
can, by its own activides, veach the Self is the root of most of the
misconcepdons about the practice of self-enguiry. A classic
example of this is the belief that sell-enquiry invelves concentrat-
ing on a particular centre in the body called the Heart-centre. This
widtly-held view results from a misinterpretation of some of S
Ramana’s statements on the Hearr, and to understand how this
belief bas come abour it will be necessary to take a closer fook at
some of his ideas on the subject,

[0 describing the origin of the I-thought he sometmes said
that it rosc to the brain through a channel which starved from a
centre 101 the cght-hand side of the chest. He called this centre the
Heart-centre and said that when the ‘T'-thought subsided inte the
Self ir went back into the ventre and disappeared. He also said that
when the Self is consciously cxpericnced, theee is a tangible
awareness that this centre is the source of hoth the mind and the
warld, However, these statements are not strictly true and 5ol
Ramana sometimes qualified them by saying that they were only
schematic representations which were given 1o thase people who
persisted in identifying with their bodics. He said that the Heart is
not really locared in the body and that from the highest standpoine
it is equally untrae to say that the ‘I-thought arises and subsides
into this centre on the right of the chese

Because Sri Rimuna often said *Find the place where the “[”
arises' or ‘Find the source of the mind’, many people interpreted
these statements to mean that they should cancentrate on this
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particular centre while doing self-enquiry. 5o Rumara rejecred
this interpreration many times by saying that the source of the
mind or the T' could only be discovered through atrention o the
T-thought and ner through concentration on a particular part of
the body. He did somcimes say that purting acention on this
Centre is a poed concentration practice, Eut hc oever associared ic
with sclf-enquiry, He also occasinnally said chat meditation on the
Heart was an effecive way of reaching the Self, but again, he
never said that this should be done by concentrating on the Heart-
centre. Instead he said that one should meditare on the Heart ‘as it
is”.] The Heart ‘as it is” is not a location, it is the immanent Self
and one can only be aware of its real nanyre by being it. It cannot
be reached by concentradon,

Although there are several potendally ambignons comments of
this kind ahcut the Heart and the Heart-centre, in all his writings
and recorded conversadons there is nat a single statement to
support the conrention thar self<nquiry is to be pracrised by
concentrating on this centre. In fact, by closely examining his
statements on the subject one can only conclude that while the
experience of the Selt contains an awareness of chis centre,
concenteation on this centre will not resule i the experience of the

Q: 1 begin to ask myself Who am I2°, eliminate the body as not
‘T, the breath as not T, and I am vot able to proceed furtber.

A Well, char is as far as the ineellect can go. Your Process is
only intellectual. Indeed, all the scriptures mention the process
only to guide the secker to know the mruth, The teuth carnot be
directly pointed out. Hencc this intellectual process.

You see, the one who eliminares alf the ‘not I' cannot elirninace
the 'I'. To say ‘T am not this’ or I am that' there must be the °T'.
This " is unly the ego or the ‘I'-thought, After the rising up of this
‘[-thought, all other thoughts arise, The ‘T-thought is therefore
the root-thought. If the root is pulled out all others are at the same
time uprooted. Therefare seck the root T, question yourself “Who
am I*. Find our its source, and then all these other ideas will
vanish and the pure Self will remain. -

: How to do ir?

A: The ‘T is always there — in deep sleep, in dream and in
wikefulness. The one in sleep is the same as that whe now speaks.
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There is always the feeling of ‘I’. Otherwise do vou deny your
existence? You do not. You say ‘1 am’, Find out who is.?

Q: I meditate neti-nenl fwot this — not this|,

A: Ne - that is not meditadon. Find the source. You must
reach the source without fail. The false ‘I" will disappear and the
real ‘l; will be realised. The former cannot exist apart from the
latter,

Thete is now wrong ideteification of cthe Self with the body,
senses, ete. You proceed ro discard these, and this is #ets. This can
be done only by holding 10 the one which cannot be discarded
That is i [that which is]

3 When [ think "Who am I#, the answwer comes ‘T am not this
mortal body but I am chaitanya, atma Jconsciouswess, the Self],’
And suddenly another question arises, "Why has atma come into
maya [Hiusion]é” or in otker words, “Why bas God créated this
world?!

A; To coquire “Who am I? really means trying v find ouc the
source of the ego or the T-thought. You are not to think of other
thoughts, such as ‘T am uot this body'. Seeking the source of T'
serves as a means of getting rid of all other thoughts. We shoutd
not give soope o other thoughts, such as you mention, bat must
keep the attendon fixed on fnding owt the source of the ‘T
thought by asking, as each thought arises, to whom the thoughe
arises. If the answer is ‘T get the thought” continue the enguiry by
asking “Who is this “I” and what is its source?

Q. Am | to keep on repeating "Who am I so g5 t0 make a
manttta of i#F

Ar No. “Who am [¥* is not a masirs. It means that you must
find our where in you arises the ‘T-thought which is the source of
all other thoughes.*

(3 Shall | meditate on °I am Brahman' faham Brahmasmij?

A The text is not meant [oe thinking ‘1 am Brabman’. Abam
['T"] is known to every one. Brabmtgsn abides as abam in CYCIY OOc.
Find out the 'I'. The *I' is already Brabman. Yon need not think
so. Simply find out the °F.

. Is not discarding of the sheaths [ned-neti] wmentioned in the
sastras?’

A: After the rise of the ‘[“thought there s the false
idenrification of the ‘" with the body, the senses, the mind, ctc. 17
Is wrongly associated with them and the tue ‘T is lost sight of, [n
order 1o sift the pure ‘T from the contaminated ‘T, this discarding
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is mentioned, But it does not mean exactly discarding of the non-
Self, it means the finding of the real Seli. The real %M is the
infinite “I", Thar ‘" is perfection. It is eternal. It has no erigin and
ne end. The other *1 is born and also dics. It is impermanen. See
tn whom the changing thoughts belong. They will be found to
arise afrer the ‘I'-thought. Hold the ‘P-thought and they subside,
Trace back the source of the *I-thought. The Self alone will
remain,

Q: It is difficult to folfow. T understand the theory. But what is
the practice?

Ar The uther methods are meant for those who cannot take to
the investigation of the Self. Even to repeat zbam Brabmrasmi or
think of it, a doer is necessary. Who is it? It is 1", Be that ‘", [t is
the direct method. The other methods also will wltimately lead
evervone to this method of the investigation of the Sell.

Q: T am aivare of the 'I°. Yet sy troubles are not ended,

A: This ‘I*-theught is not purc. It is contaminated with the
association of the body and senses. See to whom the trouble is. It
is to the ‘I-thoughe. Hold it. Then the nther thoughts vanish.

) Yes. How to do #? Thar ic the whole trouble.

A: Think 'l, I', and hold to that ane thought to the exclusion
aof all others.”

Q. Is not affirmation of God more effective than the guest,
‘Who aw [§' Affirnation is positive, whereds the avher is negation,
Mereowver, it indicates separateness.

A: 5o long as vou seak 1o know how to realise, chis advice is
given to And your Sclf. Your seeking the method denotes your
SEPArALENESS.

Q: s it not belter to say I am the supreme being' than ask
‘Who am I

A: Who afhicrns? There must be one to do it. Find thar one,

Q: Iz not meditation beiter thaw investigation?

A: Mediration implies mental imapery, whereas investigation is
foe the reality. The formes is objecave, whereas the batter is
subjective,

Q. There must be a scientific approach to this subject.

A: To eschew unreality and seck the reality iz scientific.

O T omean there must be @ gradunal elimination, firs of the
mind, then of the intellect, then of the ego.

A: The 5Self alone is rcal. All others are unreal. The mind and
intellect do not remain apart from you,
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The Biblc says, ‘Be stll and know that 1 am God." Stillness is
the sole requisite for the realisation of the Self as God.®
I?’Q: Is soham [the affirmatian ‘[ g be'] the same as "Who am

Ar Abam |'T)] alone is common vo them. One is sobar. The
other is kobam (Who am 12], They are different. Why should we
go off saying sobam? One must find out the real ‘I In the
questiom “Whao am 17, °I’ refers to the ego. Trying to trace it and
find its source, we see it has 1o separate existence but merges in
the real ‘T

You see the difficolty. Vichara is different in method from the
medivation sfeobam or sobam [T am Siva' or 'l am be'|. I rather
lay stress upon Self-knowledge, for you are frst concerned with
voursclt before you proceed to know the world and its Lord, The
sokam meditation ot *T am Brabman’ meditation is more or less a
mental thought, But the quest for the Self 1 speak of is a direct
methad, indeed supecior to the other meditation. The moment you
start jooking for the sell and go deeper and deeper, the real Self is
waiting there to take you in. Then whatever is done is donc by
something else and you have no hand in it. In this process, all
doubts and discussions are antamadically given up just as one who
sleeps foryes, for the dme being, all his cares.

O What certainty is there that something else waits there to
welcome mef

A: When one is a sofficiently developed soul [pakis] onc
bevomes naturally convinced.

Q: How is this development poscible?

A: Varous 2nswers are given. But whatever the previous
development, vichare quickens the development.

O That #s arguing in a circle. [ am develaped and so0 T am
suitalile fur the guest but the quest tself causes me to develop.

A: The mind has always this sort of difficuley. Tr wants a
certain theoty to satisfy itself. Really, no theory is necessary for
the man who setiously desires to approach God or to realise his
awh true beiog,'

Q: No donbs the metbod taught by Bhagavan is divect. But #t
i5 sa diffierlt. We do noat know bow to begin it. If we go on
acking, Who am 12, “Who am [ like @ japa [repetition of the
same of God] or a mantra, it Becomes dull. In other methods
there is something preliminary and positive with which one can
begin and ther po step by step. Bog in Bhagavan's method, there s
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no such thing, and to seek the Self ar ounce, though direct, is
difficuldt.

Ar You vourself voncede it is the direct method. It is the direct
and easy method. When going after other chings that are alicn to
us is 5o 2asy, how can it be dithoulr for one 1o go o one’s own
Self? You talk of *“Where to begin®® There is no beginning and no
end. You are youtself n the beginning and the end. H vou are here
and the Self somewhere else, and you have to reach that Slf, you
may be told how to start, how to travel and then how to reach.
Suppnss you who are now in Kamanasramam ask, '] want ta go
0 Ramanastamatn. How shall 1 start and how 1o reach ie?*, what
15 one o say? A man's search for che Sclf is like rhat. He is always
the Sell and nothing clse. You say “Who am 13" becomes a japa. It
iz oot meant that you should go oo asking “Whe am [ In that
case, thought will not so easily die. In the dircer method, as you
call it, in asking yoursell “Whoe am 17, you are told to concentrate
within yourself where the *I'<thought, the root of all other
thoughts, arises. As the Self is not cutside but inside you, you are
asked o dive within, instead of going without. What can be more
casy than going to yourself? Bur the fact remains that to some this
method will szem difficult and will not appeal. That is why so
many different methods have been taught. Each of them will
appeal to spme as the besr and easiest. That is according wo their
pakva or fimess. Bur to some, nothing except the vichara marga
[the path of enquiry] will appeat. Ther will ask, *Yuu want me to
know or to see this or thar. But who is the knower, the seer®
Whatever other method may be chosen, there will be always a
doer. That cannot be cscaped. One must And oot who the doer is.
Till then, the sadbana cannot be ended, 50 evenmally, all must
come to find out “Whe am 12 You complain that there is nothing
preliminary or positive to start with. You have the *T to start with.
You know you exist always, whercas the body does nor exist
always, for example in sleep. Sleep teveals that you exist even
withont a body. We identify the ‘' with a body, we regaed the Self
as having a body, and 25 having litnits, and hence all onr erouble.
All that we have to do is to give up identifying the Self with the
body, with forms and limits, and then we shall know ourselves ag
the Sclf chat we always are.'!

Q: Am [ 1o think Who am T

A: You have known that the ‘I-thought springs forth, Hald
the “P-thaught and fad its source,

SELE-ENQUIRY — MISCONCEFTIONS 7

G May I know the wway?

A: Do as you have now been told and see.

O I do wot wnderstand what I should do,

A F it is anything objective the way can be shown objectively.
This is subjective.

C: Bur ) odo wot arederstand,

A: Whar! Do you not understand that yon are?

Q: Please tell me the way.

A: s ir nocessary to show the way in the ioteror of vour own
home? This is within you.!2

O Yow bave said that the Heart is the centre of the Seif.

A: Yes, it is the vde supreme centre of the Self. You need have
no doubt about it. The real 5elf is there in the Hearr behind the
fiva or cpgo-seli,

L Naw be pleased to tell me where it is in the body.

A: You cannot know it with your mind. You cannat realise it
by imagination, when 1 tell vou here is the cenere [pointing to the
nght side of the chest}. The only dirco way to realisc ic is to cease
to [antasise and try to be yoursell, When you realize, you
automatically feel that the centre is there.

This is the centre, the Heart, spuken of in the scriptures as brig-
Euba [cavity of the heart], arul [grace], wflam [the Lleart|.

Q: In no book bave I found it stated that it is there.

A; Taong aflter | come hexe 1 chanced wpon a verse in the
Malavalam version of Asitongabrideyam, the standard work on
ayurveds Hindu medicine], wherein the ojas sthana |source of
bodily witality or place of light] is mentioned as being located in
the right side of the chest and called the seat of conscdousness
[saermrvit], But [ know of no other work which refers to it as being
located there,

Q: Caw [ be sure that the ancients meant this centre by the
terre 'Heart’s

A: Yes, that is so0. But you shondd try to have rather than 1o
locate the experience. A man need not find our where his eyes arc
sirnated when he wants vo see. The Heart is there ever open to you
if you care to enter it, ever supﬁcrting all your movements cven
when you are unaware. Tt is perhaps more proper to say that the
Selt is the Heart itself than to s2y that it is in the Heart. Really, the
Self is the centre irself. It is everywhere, aware of itself as ‘Heart?,
the Self-awareness,'”

Q: In that case, bow can it be Incalised in any part of the
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bodyf Fixing @ place for the Heart would imply seiting
physiclogical limizations to thar which is beyond space and time.

A: Thar is right. Bur the person who puts the question about
the position of the Heart considers himself as existing with or in
the body. While purdng the question now, would you say that
your body alone is here bur you are speaking from somewhere
else? Mo, you accept vour bodily existence. It is from this point of
view that any reference 10 a physical body comes to be made.

Truly speaking, pure consciousness is indivisible, it iz without
parts. It has no form and shape, no ‘within’ and “without’. There
is no ‘right’ or ‘left” for it. Pure consciousness, which is the Hearr,
includes all, and nothing is outside or apart from it. That is the
ultimare cruth.

From this absolute standpoint, the Heart, Se)f or conscionsness
can have no paricolar place assighed o it in the physical bady.
What is the reason? The body is iwelf a merc projection of the
mind, and the mind is bul a poor reflection of the radiant Hearr.
How can that, in which everything is contained, be itsclf confined
as a tny part within the physical body which is bur an
infinivesimal, phenomenal manifestation of the one realin?

But people do not undetstand this. They cannot help thinking in
terms of the physical body and the world. For instance, you say, ‘1
have come to this ashram all the way from my country beyond the
Himalayas.' But that is not the truth, Where is ‘coming’ or “going’
ur any moverment whatever, for the one, all-pervading spirit which
vou rcally are? You are whete you have always been. It is your

ody thar moved or was conveyed from place ro place nll it
reached this ashram. This is the simple truth, but to a person who
considers himself a subjecr living in an objective world, it appears
as something altogether visionary?

It is by coming down to the level of ordinary understanding
that a place is assipned 1o the Heart in the physical body.

Q. Houw then shall T wndevstand Svi Bhagavan's statement that
i.";; e:;'pericr:ce uf the Heart-centre is at the particwlar place in the
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A: Once you accept that from the true and absolute standpoint,
the Heart as pure conscicusness is beyond space and time, it will
be easy for you to onderstand the rest in its correct perspective,'®

Q. The Heart is sqid to be on the right, on the left, or in the
‘f?m' With suck differences of opinion bow ave we to meditate on
[ £:
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A: You are and it is a fact. Dbyang [meditation] is by you, of
you, and in you. It must go on where you are. It carmot ke ourside
youl. S0 vou are the centre of dhbyana and dhat is the Heart.

Dioubts arisc only when you identify it with something tangible
and physical. Heart is no conception, no object for meditation.
But it is the seat of meditanon, The Sclf remains all alone, You see
the budy in the Heare, the world is also in it. There is nothing
separate from it. So all kinds of cffort arc Jocared there only. "

Q: You say the ‘I-thought rises from the Heart-centre, Should
we seek ifs source there?

A: 1 ask you to sex where the ‘[ arises in your body, but it is
really not quire correce to say that the ‘T’ dees from and merges in
the Heart in the righr side of the chest. The Heart is angrther name
for the reality and it is ncither inside nor cutside the body, There
can be no in or out for it, since it alope is.1®

Q. Should ! meditate an the right chest in order to meditate on
the Heqrt?

A: The Heart is not physical. Meditation should not be on the
right or the left. Meditabon should be on the Self. Everyane
knows 'l am'. Who is the “I'? {t will be neither within nor without,
neither on the Aght ner oo the left, *1 am’ — thar is all.?” Leave
alone the idea of right and left. They pertain to the body. The
Heart is the Self. Realise it and then you will see for yourself, ™
There is no need ro know where 2nd what the Heart is. 1t will do
its work if you engage in the quest for the Self.®

Q: What is the Heart referred to in the verse of Upadess Saram
where it is said, "Abiding in the Heart is the hest karma, yoga,
bhakti awd jnapa?

A: Thar which is the source of ali, that in which all Live, and
thar into which all finally merge, is the Hearr ceferred to.

) How can we conceive of sech a Heart?

A: Why should yon conceive of anything? Yoo have anly to
see from where the T springs.?” That from which all thoughes of
embaodied beings issue forth is called the Heart. All descriptions of
it are only mental conceprs.!

Q: There are said 1o be six ovgans of different colours in the
chest, of which the Heart is said to be two fmger-breadtbs to the
right of the middle line® But the Reart is also formiess. Shunld
we then imagine it 1o have g shape and meditate on @f

A: No. Only the quest “Who am 1" is necessary. What remains
all through deep sleep and waking is the same. But in waking
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there is unhappiness and the effort to remove it, Asked who wakes
up from sleep you say *I'. Now you are told e hold fast to this T,
It it is done the cternal being will reveal itself. Investigation of ‘T is
the point and not meditarion on the Heart-cenire. There is nothing
like within or without. Both mean either the same thing or
nothing,

Of course there is also the practice of meditation on the Heart-
centre. [t is only a practice and not investigation, Only the one
who meditaces on the Heart can remain aware when the mind
ccases to be active and remains still, whereas those who meditate
on other centres cannot he sp aware but infer that the mind was
still only after it becomes again active **

[n whatever place in the the body one thinks Self to be residing,
due to the power of that thinking it will appear w the one who
thinks thus as f Self is residing in that place. However, the
beloved Heart alone is the refuge for the rising and subsiding of
that ‘I'. Know that though it is said that the Hrart exists both
oside and ourside, in absolote croth it does not exist both inzide
and ourside, because the body, which appears az dhe base of che
differences ‘inside’ and ‘cutside’, is an imagination of the thinking
mind. Heart, the source, is the beginning, the middle and the end
ol a[]-.l.lz_]tam the supreme space, is never a forme It is the light of
rruth.

CHAPTER 7
Surrender

Many of the world's religious raditions advocate surrendcr o
Giod a= a means of transcending the individual self. 5ti Ramana
accepted the validity of such an approach and often said thar this
method was as effecdve as self-enquiry, Traditionally the path of
sutrender is associated with doalistic devetional pracrices, but
such activitics were only of secondary impettance to S Bamana.
[nstead he stressed that true surrender transcended worshipping
God in 2 subject — object relationship since it could only be
suecessfully accomplished when the one who imagined that he was
separate from God had ceased to exist, To achieve this goal he
recommended two distinct practices:

1 Holding on to the ‘1'-thought until the one whe imagines
that he is separate from God disappears.

2 Completely surrendering all responsibility for one’s life
to God or the Sclf. For such self-surrender ta be effective
one must have no will or desire of ane' own and one
must be completely free of the idea that there is an
ir}divi:'i:lua] person who is capable of acting independently
of God.

The first method is clearly self-enquiry masqueradiog under a
different name. Sti Ramana often equated the practices of
surrender and enquiry either by saying that they were different
names for the samc process or that they were the only two
effective means by which Self-realisation could be zchieved. This is
quire consistent with his view that aoy practice which invelved
awareness of the 'I'-thought was a valid and direct roore 1o the
Belf, whereas all practices which didn™ were not.

This insistence on the subjective awareness of ‘T’ as the only
means of reaching the Self coloured his atritude towards practices
of devoticn [Bhakti) and worship which are usually associated
with surrender to God, He never disc his devotses from
following such practices, but he pointed out that any relationship

B1
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with God (devntee, worshipper, servant, etc.) was an ilusory one
since God alone exists. True devorion, he said, is to remain a3 one
really is, in the state of being i which all ideas about relationships
with God have ceased 1o exist

The second method, of surtenderog responsibility for one's life
tor Lwoed, 15 also telated to self-enguiny since it aims o eliminate the
‘T-thought by separating it from the objects and actions that it
constantly identifies wich. 1o following this practice there should
b a constant awarencss that there is no individual T wha acts or
desires, that only the Sclf exists and that there is nothing apart
from the Sclf that is capable of acting independently of it. When
following this practice, whenever one becomes aware thar one is
assuming respangibility for thoughts and acrions - for example, 1
want® or '[ am doing thig’ — onc should try o withdraw the mund
from its external contacts and fix it in the Seli. This is analogous
1o the transter of attention which takes place in self-enguity when
oné realises chat self-attention has been lost. In both cases the aim
is te isplate the T'-thaupht and make it disappear in its souwrce.

5ri Ramana himsclf admitted thar spontaneouws and complete
surrender of the ‘1" by this method was an impossible goal for
many people and so he sometimes advised his followers to
utidertake preliminary excrcises which would cultivare ther
devotion and control their minds. Most of dthese practices involved
thinking of or meditating on God or the Gueu gither by constantly
repeating his name { japa) or by visualising his form. He wold his
devorees that if this was dome regelarly with love and devoton
then the mind would become cffortlessly absarbed in the abject of
roeditation.

Omnce this has been achieved complete surrender becones much
casier. The constanr awareness of God prevents the mind from
identifying with other objects and enhances the conviction that
God alone exists. v also produces a reciprocal flow of pawer ar
grace from the Self which weskens the buld of the “U-thonght and
destroys the vasanas which perperuate and reinforce its exisience,
Eventually the ‘I-thought is reduced to manageable proportions
and with a linde self-attention it can be made w sink cemporarily
into the Hear,

As with self-enquiry, final realisadon is brought about aute-
madcally by the power of the Self. When all the outgoing
endencics of the mind have been dissclved in the repeared
experiences of being, the Self destroys the vestigial *1-thought so
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completcly that ir never rises again, This final destruction of the T
takes place only if the sclf-surrender has been completely
motiveless. Tf it is done with a desite for grace or Self-realisation it
can never be more than partial surrender, a business transaction in
which the ‘T-thoughe makes an effort in the expecration of
rECEIVIng a reward.

Q: What s wnconditional surrender?

A T6 one surrenders oneself there will be no ome o ask
questions or ta he thought of. Either the thoughts are climinared
by holding on o the root-thought ‘T, nr onc surrenders oneself
unconditionally ta the higher power. These are the only two ways
for reahsation.’

Q: Dues nor total or complete surrender require that one
showid not bave left even the desire for liberation or God?

A: Complete surrender daes require that you bave no desire of
your pwm. Ynu must be satished with whatever God gives you and
that means having no desires of your own.

Q: Mo thae T am satisfied on ihat poind, T want to bnow what
the steps are by which [ could ackisve surrender,

A: There are two ways. One is logking into the source of '
and merging into that source. The nther is feeling ‘[ am helpless by
miyself, God alone is all-powerful and except by throwing myself
completely on him, there is no other neans of safety fur me.” By
this method one gradually develops the conviction that God alone
exizts and that the ego does not count. Both methods lead o the
same goal. Complete surrender is anather name for jmama or
liberation.*

Q: I find swrvender is easier. [ want to adopt that path.

A: By whatcver path you go, yvou will have to lose yourself in
the one. Surrender s complete only when you reach the stage
"Thou art all' and “Thy wilt be donc’

The state is not different from frgma. In soham fthe affirmation
of ‘T am he'] there is deagta |dualism]. In surrender thers is adigits
[non-dualism)]. In the reality there is neither degite nor advairag,
but that which is. Surrender appears casy because people imagine
that, once they say with their lips *l sumrender’ and put their
hurdens on their Lord, they can be free and do what they like, But
the fact is that you can have no likes or dislikes afrer your
sutrender; your will should become completely non-cxistent, the
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Lords will taking its place. The death of the ego in this way
brings about a state which is not different from fagna, So h;'
whatever path you may go, you must come to frang or Oneness,

Q: Whar is the best way of killing the ego?

A: To each person that way is the best which appears easiest
or appeals maost, All the ways are equally good, as they lead to the
same poal, which is the merging o? the ego in the Self. What the
Bhakta [devoree] calls surrender, the man who does rickara calls
imanz. Both are wying only 1o take the ego back 1o the source
from which it sprang and make it merge theee*

Q: Cannot grace hasten such competence in a seeher?

A: Leave it to God. Surcender unrescrvedly, One of two things
must be done. Either sorrender because you admir your inahility
aind require a highet power 1o help you, ot investigate the cause of
misery by going to the source and merging into the Self. Either
way you will be free from misery, God never forsakes ane whao
has surrendered.

QO Whar is the drift of the mind after surrender?

A: Is the surrendered mind raising the question?’

3¢ By coustantly deciring to swrvender T bope that increasing
grace iz experienced.

A: Swrrender once far all and be done with the desire. 50 long
as the senze of doership is retained there is the desire, That is also
personality. If this goes the Self is found o shine forth pure, The
sense of doecship is the bondage and not the actions themselves.

‘Be still and know that I am God.” Here stllness is eneal
surrender without a vestipe of individnality. S6llness will prevail
and there will be no agitation of mind. Apitadon of mind is the
causc of desire, the sense of doership and personality. ) chat is
stopped there is quiet. There "knowing” means *being’. [t is not the
glathre knowledge involving the wiads, khowledge, knowing and

i,

(3: Is the thought ' am God’ or 1 am the supreme being’
helpful?

A: 1 am rhat | am.” T am’ is God, not thinking *[ am God.’
Realize ‘T ain® and do not think ‘1 am.” *Koew | am God,” it is said,
and not ‘Think I am God.”

All talk of sucrender is like pinching brown sugar from a brown
sugar image of Lord Ganesa and offering it as naivedya [fond
offering) to the same Lord Ganesa. You say you offer your body,
soul and all possessions to God. Were they yours that you could
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offer them? At best, you can only say, ‘1 falsely imagined tiil now
that all these which are yours were mine. Now 1 realise they are
yours, 1 shall no mote act as if they are mine.' This knowledge
that there is nothing but Ged o Self, that I and mine don’t exist
and that only the Self exists, is joana. Thus there is no difference
b-e'twegn bhakti and jnana. Bhakei is jfnana mata or the mother of
jnana,

Qi Men of the world that we are, we bave some kind of grief
or another and do mot krotw bow to get over it. We pray to God
and still are not satisfied. What can we do?

A:r Trust God.

Q: We surrender; but stifl theve is no belp.

A; Yes. If you have surrendered, you must be able to abide by
the will of God and not make a grievance of what may oot please
you. Thifygs may i out differently from the way they lock
apparently. Distress often leads men to faith in God,

Q: But we arz worldly. There is the wife, there are the
children, friends and relatives. We cannat ignore their existence
and resign owrselves 10 divine swill, withowt retaining some little of
the personality #1 us,

A: That means you have not sucrendered as professed by you.
You must only wust God.”

Surrender to him and abide by his will whether he appears or
vanishes, Await his pleasure. If you ask him to do as you please, it
i5 not surrender but command to bim. You cannot have hitm obey
you and vet think that you have surrendered. He knows what is
best and when and how to do it. Leave everything entirely to him.
His is the burden, you have no longer any cares. All your cares are
his. Such is surrender. This is bhaksi.

Or, cnquire to whom thase questions arise. Dive deep in the
Heart and rernain as the Sclf. One of these two ways is open to the
aspirant.”

O Surrender iz impossible,

A; Yes. Complete sutrender is impossible in the beginning.
Partial surrender is certainly possible for all. In course of time that
will lead o complete surrender, Well, if surrender is impossible,
what can be done? There is no peace of mind. You are helpless to
bting it about. It can be done only by surrender.’?

Q: s surrender, by itself, sufficient to reach the Self?

Ar It is encugh that one surrenders oneself. Sorrender is 10 give
oneself up to the original cause of one’s being. Do not delude
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yourself by imagining such a saurce to be some God ontside you.
Your source is within yourselt. Give yoursclf up to it. That means
that you should seek the source and merge in .

Q: [Given to 5ri Ramiana in the form of a written note.] They
say that one can obtain everyhing if one takes vefuge in God
wholly and solely, and without thought of anything else. Does it
mearn sitting still in one place and contemplating God entirely at
all times, discarding all thoughts, cheding even thoughts about
food, whick is essential for the sustenance of the body? Daoes it
meart that when one gets ill, one shauld not think of medicine and
treqtment, but entrust ome's bealth or sickress exclusively 1o
providemes?

It the Bhagavad Gita # saps: ‘The man who sheds all Joeging
and mowves withowt concern, free from the sense of “I° and
“mine”, be attains peace’ {2:71). It means the diccarding nf all
desives, Therefore shunld swe devote ourselves exclusively to the
contemplation of God, and accept food and water owly if they are
available by God's grace, without asking for them? (v does it
mean that we showld make a lttle effort? Bhagauan, please
explaim the secret of this saranagati |swrrender|,

A [After teading the note 50 Ramana addressed everyone in
the room.] Auanya saranagati [complete surrender] means o be
withour any attachment to thoughts, no doubt, bur does it mean
1o discard even thoughts of food and water which are essential for
the sustenance of the physical body? He asks, *Should [ eat only if
I ger anything by God's dircction, and without my asking for it?
Or should T make a livtle efforc?* All right. Let us take it that whar
we have th ear comes of ity own accord. But even then, who is o
cat? Suppose somebody puts it in our mouth, should we not
swallow it ar least? [s that not an cffort? He asks, IF 1 become
sick, shonld [ take medicine or should 1 keep quiet leaving ey
health and sickness in the hands of God?' In the book Sadbana
Panchakam written by Sankara, it is staved that for treatment of
the digeaze called hunger one should eat food received as alms, But
then one must at least go out and beg for it. If all people close
their eyes and sit stll saying i the food comes we eat, how is the
world to get on? Hence onc must take things as they come in
accordance with one's traditions, but one must be free from the
tecling thar one is doing them oneself. The fecling chat 1am daing
it iz the bondage. Ie is therefore necessary to consider and find out
the method whercby such a feeling can be avercome, instead of
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douobting as to whether medicine shauld be administered if ane is
sick or whether food sheuld be taken if one is hungry. Such
doubts will contione to come up and will never end. Even such
doubts as ‘May | groan if there is pain? May [ inhale air after
exhaling?’ also ocour. Call it Tswara [God] or call it Rarma
[destiny]; some karza [higher power] will carry on everything in
this world according to the development of the mind of each
individual. If the responsibility is thrown on the higher power
things will go on of their own accord, We walk on this ground.
While doing s0, da we consider at every seep whether we should
raise one leg after the ocher or stop at some stage? lsn't the
walking done automatically? The same is the case with inhaling
and exhaling, No special effort is made to inhale or exhale. The
same is the case with this life also. Can we give up anyching if we
want 19, or do anything as we please? Cite 2 oumber of things
are done automatically without onr being conscions of it
Complete surecnder to God means giving up all thoughes and
concentrating the micd on him. [f we can concentrate an him,
other thoughts disappear. If the actions of the mind, speech and
bul:ljrua.re merged with God, all the burdens of our life will be on
him.

3 But iz God really the doer of all the actions I perform?

A: The present dithiculty iz that man thinks he is the doer. Buc
it iz a mistake. It is the higher power which does everything and
man i& only a tool. If he accepts that position he is free from
troulles, otherwise he covrs them. Take, for instance, the
sculpted fgure ar the base of a gopuram [ternple tower], which is
made to appear as if it is bearing the burden of the tower on its
shoulder. It posture and look are a picture of great strain which
gives the impression that it i3 bearing the weight of the tower. But
think. The tower is built on the earth and it revts on its
foundations, The figure is a paet of the tower, but it 18 made to
look as if it is bearing the weight of the tower. Is it not funny? So
also is the man who takes on himself the sense of doing.1*

Q: Sweamd, i s good to Towre God, is it not? Then why not
follw #he path of love?

A: Who said you conldn’t follow it? You can do so. But when
vuou talk of love, there is duslivy, is there oot — the person who
loves and the entity called God whao is loved? The individoal is not
separate from God. Hence love means one has love vowsrda one’s
own Sell,
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Q: That is swhy 1 am asking you whether God could be
worskipped through the path of fove.

A: That iz exactdy what I have been saying. Love itself is the
actual form of God, if by saying, ‘I do noc love this, I do not love
that’, you reject all things, that which remains is swarpa, that is
the real form of the Self, That is pure blivs. Call it pure bliss, God,
atmz, or what you will. Thar is devorton, thar is realisation and
thar 1s everything,

If you thus reject everything, what remains is the Self alone.
That is real love. One who knows the sccret of that love finds the
world ielf full of oniversal love, ™

The experience of nor forgering consciousness alone is the state
of devodon [B#ktd] which s the relationship of unfading real
love, because the real knowledge of Sclf, which shines as the
undivided supreme bliss itself, surges up as the nature of love.

Ouly if one knows the trorh of Jove, which is the real nature of
Sell, will the strong envangled knor of life be untied. Only if nme
attains the height of love will liberation be attained. Such is the
heatt of all religions. The experience of Sclf is only love, which is
seeing only love, hearing only lave, fecling only love, tastng only
lave and smelling only love, which is bliss.'

: I fong for bhake. [ wamt miore of this longing. Fuvew
reqlisation does not matter for me. Lel me be stromg in my
longing,

A: i the longing is there, realisation will be forced on you even
if you do not want it.'® Long for it intensely so that the mind
melts in devotion. After camphor burns away no residue is lefo
The mind is the camphor. When it has resolved itself into the Self
without leaving cven the slightest trace behind, it is realisation of
the Self 7

Q: 1 bave faith i mard dhyana Jrworship of form), Will it uot
belp e to gain jnana?

A: Surcly it will. Upagsara [meditation] helps concentraton of
mind. Then the mind is free from other thoughts and is full of the
meditated form. The mind then becomes ane with the objecr of
meditation, and this makes it quite pure. Then think who is che
worshipper. The answer is ‘I, that 13, the Self. [n this way the Self
is ultimately gained."

Worshipping the formless reality by unthoughe thonght is the
best kind of waorship. But when one s not fir for such formless
worship of God, worship of form alone is suitable. Formless
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wotship is possible only for people who are devoid of the ego-
form. Know thar all the worship done by people who possess the
cgo-form is ooly worship of form,

The pure state of being atcached o grace [Self], which is devoid
of any attachment, alone is one’s owm state of silence, which is
devoid of any other thing. Know that one’s ever abiding as that
silence, baving experienced it as [t is, alone is true tental worship
[manasika-pujal. Know that the performance of the unccasing,
true and namral worship in which the mind is submissively
established as the one Seli, having ingralled the Lord on the Heart-
throne, is silence, the best of all forms of worship. Silence, which
15 devoid of the assertive ego, alone is liberaton. The evil
forgedfulness of Self which cavses one to slip down from that
silence, alone is non-devotion [iibbakel]. Know that abiding as
that silence with the mind subsided as non-different from Self, i
the truth of Siva bhakii [devodon o God).

When one has complecely surrendered oneself ar the feser of
Siva, thereby becoming of the nature of the Self, the resultng
abundant peace, in which theee is not even the least room within
the Heart for one oy make any complaint about one’s defecss and
deficiencies, alone is the natuve af supreme devotion. One's thus
becoming a slave to the Lord and one’s remaining quiet and silenr,
devoid even of the eporistical thought ‘T am his slawe’, is ScH-
abidance, and this is the supreme knowledge.'®

) Can spiritual seckers attain this goal in life if they po about
the world absorbed in singing sangs in praise of God? Or should
they stay at one place only?

A: [vis good to keep the mind concentrated on one thing only
wherever the person wanders. What is the use of keeping the body
at one place if the mind is allowed to wander?

Q: Is ahenuka bhaktl [devotion edthout g motive! possible?

A: Yes it is possible.t” Woarshipping God for the sake of a
desired object is worshipping that desired cbject alone. The
complete cessation of any thought of a desired object is the first
prerequisite in a mind which wishes 1o artain the state of Siva. !

Q: Sri Bhagavaram outlines a way to fiurd Krishna in the Heart
by prostrating to afl and looking ow afl as the Lord bimself. Is this
the vight path leading to Sefferealisotions Is it mod easier to adore
Bhagavan in whatever meets the mind, than to sech the
supramental through the mental enguivy “Who am 12

A: Yes, whet you see God in all, do you think of Ged or do
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you not? You must cereainly think of God if vou want to see God
all round you. Keeping God in your mind ju this way becotmnes
diryana [meditation] and dhyana is the stage before realisation.
Realisation can only be in and of the Self. It zan never be apart
trom the Self. Dbyang must precede realisation, but whether Fou
make dhyana on God oc on the Self is immaterial, for the goal iz
the same. You cannot, by any means, escape the Self. You want 1o
see God in all, but not i yourself? If everything is God, are ¥ou
nat included in thar everyrhing? Being God yourself, is it a wonder
that all is God? This is the method advised in Sri Bhagavatam, and
elsewhere by others. But even for this practice there must be the
seer or thinker. Who is hed

Q: How to see God who is all-pervasive?

A: To see God is 1o be God, There is no all apart from God for
him to pervade, He alonc is.2? :

(2 the bhakta requires « God to whem be can do bhaky, [
be to be taught that there is only the Self, not a worshipper and
the worshippeds

A: Of course, God is required for sadbana. But the end of the
sadhana, even in bbakti marga [the path of devotion), is atrained
only after complete surrender, What does i mean, except that
effacement of the ego results in Self remaining ax it always has
been? Whatever path one may choose, the °I' is inescapable, the T
that does the nishkama karma [motiveless acts], the U that pines
tor joining the Lord from whars it feels it has been separated, the
T" that feels it has slipped from irs real nature, and so on. The
source of this ‘T must be found vut. Then all questions will be
solved.

Q: If 1 alsa is an illusion, wha then casts off the illusion?

A: The T casts off the illusion of ‘I' and yet remains as °I'.
Such is the paradox of Sell-realisation. The realised do not see any
contradiction in it. Take the case of bbakti, I approach Tswara and
pray 1o be absorbed in him. T then surrender mysclf with faith and
concentrate on him. What remains afterwards? In place of the
original 'I', perfect self-surrender leaves a residuom of God in
which the T is lost. This is the highest form of devorion
[parabhakti] and sucrender and the height of vairagye {non-
attachment].

You give up this and that of ‘my’ possessions. If yon gve op '’
and “mine’ insecad, all are given up at a stroke. The very sced of
possession is lost. Thus the evil is nipped in the bud ot crushed in
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the germ itgelf. Dispassion [airagyal must be very strong to do
this. Eagerness to do it must be equal to that of a man kept wunder
water Wving o rise up 10 the surface for his life.



PART THREE

The Guru

God and Guruo are in eruth not difterent. Josr as the prey that
has fallen into che jaws of a dger canner escape, so those
who have come under the glance of the Gure's grace will
surcly be saved and will never be inrsaken; yet one shouid
follow withour fail the path shown by the Gum,'

From Bhagavan's puiol of view there are no disciples buot
from the point of view of the disciple the grace of the Guru
is like an ocean. If he comes with a cop he will only get a
cupful. It is no use complaining of the niggardliness of the
ocean; the bigger the vessel the mare he will be able o carry.
It is :nnrc]y up tu him.*

Onc method of secuting the temporary cessation of menta)
activities is association with sages. They are adepiz in
samadhi and it has becote easy, natural and perpeiual with
them. Those moving with them closely, and in sympatjmnc
contact, gradually absorb the sameadbi habit from them,?
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CHAPTER. §
The Guru

The term Gury is often loosely used to describe anyonc who ves
out spiritual advice, but in %11 Ramana’s vocabulary the word has
a much more restricted Jefimidon. For him, a te Guro is
someone who has realised the Self and who is able vo use his
power to assist others towards the poal of Self-realisation.

Sri Bamana often said that God, Gum and the 5ci arc
identical; the Guru is God in human form and, simultaneously, he
is alsw the Self in the Heast of each devotee. Becanse he is both
inside and outside, his power works in two different ways. The
outet Guru gives instructions and by his power enables the
devaree to keep his attention on the Self; the inner Gurn pulls the
devoree™s mind back to its source, absorbs it in the Self and Gnally
destroys it.

It is a basic tenet of Sri Ramana’s teaching thar a Guru i3
necesgary for almost evervone who is striving towards a3
permanent awareness of the Self. The catalytic role of the Guru in
spiritval development is thercforc crucial; except in rare instances,
ignorance of the Self is so deeply rooted thar individual scekers are
unable (o escape from it by their own clforts,

Although Sri Ramana taught that a Guru is indispensable tor
those seeking Self-realisation, he also pointed cut that the Guru
has no power to bring abont realisation in those who are not
energetically seeking it. If the individual secker makes a serions
attempt to discover the Self, then the grace and power of the Guru
will automatically start o flow. U no such atceropt is made, the
Gury is helpless.

The conversapions im this chapter surmomarise 5ti Ramana’s
views on the nature of the Gurn and the role he plays in bringing
about realisation of the Self. The disdnctive way in which 5ri
Bamana utilised his own power will be explored in greater detail
in chapter oine.

EM
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Q: What is Guri's grace? How does it lead to Self-reatisation?
A Gurue is the Self. Sometimes in his life 2 man becomes
dissatisfied and, not content with what he has, he seeks the
sanstaction of his desites through prayer o God. His mind is
gradually purified until he longs to know God, mare ta obtain his
grace than to satisfy his worldly desires. Then, God's grace begins
to manifest. God takes the form of a Guru and appears to the
devoter, teaches him the trath and, moreover, purifics his mind by
association. The devotee’s mind gains strength and is chen able to
tut inward. By ineditation it is furcher purified and it remains still
without the least riﬁplc. That calin expanse is the Sclf.
~The Guru is both external and internal, From the exceriar he
gives a push to the mind to rarn it inwards. From the intetior he
pulls the mind towards the Self and helps in the quictening of the
mind. That is Gure's grace, There is no difference between God,
Gurn and the Self.

Qi In the Thensophical Society they meditate in order 1o seck

musters to pride them,
_A: The master is within; meditation is meant to remove the
ignorant idea that he is only outside. If he is 3 stranger whoin you
await, he is bound 10 disappear also. What is the usc of a transient
heing like that? Bur so long as you think you ate separate or chat
you arc the body, an external master is also necessary and he will
appear to have a body. When the wrong identification of onesclf
with the body ceases, the master will be found to be none ather
than the Sclf,

Q: Will the Gurw belp us to know the Seif through iitiations

A: Doces the Guru hold you by the hand and whisper in the
ear? You may imagine him 10 be what you ace yoursclf. Because
¥ thmkl you are with a bady, you think be also has a body and
that he will do something tangible ro you. His work lics within, in
the spiritual rcalm,

Q: How is the Gure found?

A: Geod, who is immanent, in his grace takes pity an the loving
devotee and manifests himself accarding to the devoree’s develop-
ment. The devoree thinks thar be is a2 man and expects a
relationship between two physical bodics. But the Gory who is
l‘i}od or thcfS:;llf incarnate works from within, belps the man to sce
the error of his ways and guides him on the right pa i
realises the Self within,! g tght path until he

Q: What are the marks of a real teacher fadgurn/?

THE GURU a7

A: Steady abidance in the Self, looking at all with an equal
eye uoshakeable courage ar zll omes, in all places and drcum-
stances.®

Qi There are g number of spiritual teachers teaching tarions
paths. Whom showld one take for one’s Guruf

A: Choose that one whete yon fnd von ger shanti [peace].?

Q: Should we not also consider bis teachingss?

A: He who instruces an ardent seeker to do this or that is not a
true master. The seeker is already afflicted by his activities and
wants peace and rest. It other words he wants cessation of his
activicies, TE a teacher tells hitn to do somcething in addition to, or
in place of, his other activities, can that be a help to the sesker?

Activity is creation. Activiey is the destruction of one’s inheremnt
happiness. [f activity is advocared the adviscr is not a master but a
killer. In such circumstances cither the creator [Brahma) or death
[Yauna] may be said to have come in the guise of a master. Soch a
petson canbut liberate the aspirant, he can only strengthen his
terters.*

y: Howr can I fnd sy own Gurud

A: By intense meditation.”

C: If it s trwe that the Gurn s one’s o Self, what s the
principle wnderlying the doctrine which says that, however learned
a disciple smay ge or whatever ocoult potwers be may possess, be
cannor artain Self-realisation without the grace of the Guru?

A: Although in absolute truth the state of the Guru is that of
oneself [the Self], it is very hard for che self which has become the
individual [fiva] through ignorance to reslise its trme stare or
nature without the grace of the Guru,

C: What are the marks of the Guri's grace?

A: It is beyond words or thoughts.

Q: If that is s0, bow is it that it is said that the disciple realises
bis true state by the Gurie's grace?

A: It is like the elepbant which wakes up on secing a Tian in s
dream. Even as the elephant wakes up at the mere sight of the
lion, so0 too is it cortain that the disciple wakes up from the sleep
of ignorance into the wakefulness of true knowledge through the
Guru’s benevolent look of grace.

: What is the significance of the saving that the wature of the
real Gurwe is that of the supreme Lord [sarvesvaral?

A: Firse, the individual soul which desires to attain the state of
Godhood, or the siate of true knowledge, practises incessane
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devotiun, When the individual’s devotion bas eeached 2 marure
stage, the Lord, who is the wimess of that individual soul and
identical with it, manifests. He appears in human form with the
help of sat-chit-ananda, bis three natural features, and form and
name which he also gracionsly assumes. In the guise of blessing
the disciple he absotbs him in himself. According to this doctrine
the Guru can truly be called dhe Lord.

2 How rhen d};d sowne greal persons attain knowledge withou
a Curuf

A: To a few mature persons the Lord shines as the formless
light of knowledge and imparts awarencss of the truth.®

Q: How is vne to decide wpon a proper Guru? What s the
swarups [nature or real form)] of 2 Gurus

A: He is the proper Goru to whom your mind is attuned. If
you ask, ‘How to decide who is the Guru and what s his
swarapa?’, he shonld be endowed with tranquillicy, parience,
forgiveness and other virtues; he shonld be capable of atracting
others even with his eves just av 1 magnet attracts iron; he should
have a feeling of equality towards all. He whe has these virtues is
the true Guru, but if one wants o know the starupa of the Guru,
one must know one's 0wl swearnpa first, How can one know the
real nature of the Gury if one does not knwow one's own real
nagure frst? If you wanr te perccive the real nature or form of the
Guru you oust first learn to look upon the whole universe as
Grierae mupam |the form of the Guru). One must sce the Gury in all
living beings. It is the same with God. You must lock upon all
objects as God’s rupa form]. How can he who does not kiow his
own Self perceive the real form of God or the real form of the
CGurn? How can he determine them? Thervefore, frst of al] koow
your own real form and narore. -

Cr: Isw't @ Gurn necessary to know goen that?

A: That is true. The world contains many great men, Louk
upon him as your Guru with whom your mind gets atroned, The
ane in whom you have faith is your Gurn,”

Q: What is the significance of Gurs's grace in the attainntent
of fiberation?

A: Liberation is not anywhere cutside you. It is only within. I
a man is anxious tor deliverance, the internal Guru pulls him in
and the external Gum pushes him into the Self. This is the grace
of the Gurn.® '

Q: Some people reported you 1o have said that theve was no
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need for a Gurw. Others gave the opposite report. What does
Mabharshi sayt

A: [ have never said that there is no need For a Guow

O 3 Awrolindo and others refer to yo as baving bad no
Cruri.

A: It all depends on what vou call 3 Gutu. He nced net be ina
human form. Dactatreya had mwenty-four Gurus including the five
elements — eatth, water, etc. Every object in this world was his
Cutu,

The Guru is absclutely necessary, The Upanishads say that none
but a Guru can take a man out of the junglc of intellect and sense-
perceptions. 5o there must be a Guru.

Q: I mieant a leman Gure — Mabarshi did not Bave one.

A: T might have had one at one vime or other. Bat did 1 nor
sing hymns to Arunachala®® What is o Guru? Guru is God or the
Self. First & man prays to God o fulfil his desices, A time comes
when he will ne more pray for the fulfilment of matedal desires
but for God himself. God then appears ro him in some form or
other, human or nen-homan, 1o guide hitn to himself io answer to
his prayer and according to his needs '?

Ly When loval to one Master can you respect others?

A: Guru is only one. He is not physical, 50 long as there is
weakiess the support of strength is neaded.

Q: [ Krishmammurti says, "No Gury is necessary.”

A: How did he know it? One can say so after realising but not
hefore,

: Can 5ri Bhagavan belp us to realise the truth?

A: Help is always there.

Q: Then there is no need to ask questions. T do not feef the
ever-present belp,

A; Surrender and you will And it

Qi I am alivay: at your feet. Wil Bhagavan pgive ws some
upadesa jteaching] to follow? Otherwise how can I pet help Hidng
GO0 mifes gavy?

The sadgwrs [the Guru whe is one with being] is within.
Sadguru is necessary fo guide me to wnderstand it

The sadguri is within.

I want a wisible Guern, .

That visible Guru says that he is within.'2

Is swecess wot dependent on the Guri's grace?

Yes, it i2. s not your praciice itself due to such grace? The

gl gl gl o
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fruits are the result of the practice and follow it automatically.
There is a stanza in Kaivalys which says, “O Guru! Yon bave been
always with me, watching me through several reincarnarions, and
ordaining my course until I was liberated.” The Self manifests
externally as the Guru when the occasion arises, otherwise he is
always within, doing what is necassary.™

0: Some disciples of Skirdi Sai Baba worship a pictwre of bim
and say that it is their Guru. How contd that be? They can
worship it as God, but what berefit could they get by worshipping
it as their Guru?

A: They secure concentraton by that.

(Q: That is all very well, T agree. It may be tu some extent an
exgrcise In concontration. But ism't o Guru vequired for that
concetitration?

A: Certainly, but after all, Gurn only means guri, concentratian,

Q: How cam o lfeless picture help in developimg deep
concentration? It requirves g lving Guru who coudd shuw # m
practice. It is possible perbape for Bhagavan to attain perfection
without @ fiving Gurs, but is it possible for people like myself?

A: Thar is true. Even so, by worshipping a lifeless pottrait, the
mind pets concentrated to a certain extent. That concentration
will ot remain constant unless cne knows one’s own Self by
enquiring. For that enquiry, 2 Guru's help is necessary.'™

Q: It is said that the Guru can make bis disciple realize the Self
by transmitting some of bis owm power to Fin? Is it truet

A Yes. The Guru does not bring abuue Self-realisation. He
simply removes the obstacles to it, The Self is always realised.

Q: Is it absolutely necessary to have @ Guru if ne is seehing
Self-realisation?

A: 5o long as you seek Self-realisation the Guru is necessary.
Gury is the Sclb. Take Guru to be the real Self and your self as the
individual self. The disappearance of this sense of duality is the
removal of ignorance, 50 long as duality persists in you the Guru
I5 fecessary. Because you identify yourself with the body vou
think thar the Guru is alsu a budy. You are not the body, nor is
the Guru. You are the S¢lf and so is the Gurn. This knowledge is
gained by whar you call Self-realisation.

Q: How can ome bnow whether a particular individual is
corpelent to e a Gurn?

A: By the peace of mind found in his presetice and by the sense
of respect you feel for him.
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Q: If the Gurn happens to ture out incompetent, what will be
the fate of the disciple who has implicit ffaitb i him?

A: Each one according o his merits.™

O May 1 have Guri's grace?

A: Grace 15 always thers.,

Q. Bt I do not (eel it.

A: Surrender will make onc understand the grace.

Q1 bave surrendered beart and sonl, I am the best judge of
sty heart. S8 I do not feel the prace.

A: [f you had surrendered the questivns woald not arise.

Q¢ 1 bave surrendered. Sl the guestions arise,

A: Grace is constant. Yout judgment is the variable, Where
clse should the fault kez'®

Q: May one bave more than one spiribieal master?

Ay Whoe is a master? He is the Selt after all. Accordiog w the
stages of development of the mind the Self manifesrs 35 the master
extermally. The famous ancient saint Dattatreya said chay he had
more than bwenty-four masters. The masret is one from whom one
learns anything. The Gutu tmay be sometimes inanimare also, a5 in
the case of Dattatreya. God, Gura and the Self are identical.

A spiritsally-minded man thinks that God is all-pervading and
takes God for his Guru, Later, God brings him in contacr with a
personal Guru and the man recognises him as all in all. Lastly the
same man is made by the grace of the masier to feel that his Self is
the reality and oothing else. Thus he finds that the Seli is the
master.'’

O I is said i Srimad Bhagavad Gita: ‘Realise the Self with
pure inteflect and also by service to the Gurw and by enguiry.”
How are they to be recomeiled?

A ‘Tstvaro Gursratmet? — Tsngra, Guru and Self are identical.
S0 lang as the sense of duality persists in you, you seek a Guru,
thinking thar he is different from you. Hawever, he teaches you
the tuth and youn gain the insight.!®

He whio bestows the supreme knowledge of 3elf upon the soul
by making it face towards Self, alone is the supreme Guru who is
praised by sages as the form of God, who is Self. Cling to him. By
approachimg the Goro and serving him faithfully one should learn
through his grace the cause of one’s birth and one's suffering.
Knowing then that these are due to one’s sraying from Sclf, it is
best to abide Armly as Sell.

Although those who have embraced and are steadfastly
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following the path to salvation may at Gmes happen to swerve
from the Yedic path either due to forgerfulaess or due o some
other reasots, know char they should nor ar any time go against
the words of the Guru, The words of sapes assure that if one docs
4 wrong to God, it can be recificd by the Guru, bue that & wrong
done to a2 Gura cannot be rectified even by God.

For one whe, due to rare, intense and abundant love, has
vomplete faith in the glance of grace hestowed by the Guru, there
will be no suffering and he will live in this world like Purubuta [a
name of Indra, the king of the gods).

Feace, the one thing which is desired by everyone, cannot be
artained in any way, by anyone, at any time or in anv place, unlcss
stillness of mind is obrained through the grace of the sadgeru.
Therefore always seek that grace with a one-pointed mind, %

Q: There are disciples of Ihagavan who bave bad bis grdce
dand realised withowt any considerable diffcedty. 1 too wish to
have that grice. Being a woman and lving at a long distance |
cannot autil mryself of Mabarsht's boly company as sich as |
would wish and as often as [ wosdd. Possibly | may not be able to
teturn. | request Bhagavan's grace. When T um back in sy place, |
want to remember Bhavagan, May Bhagavan be pleased fo gramt
wy brayer.

A: Where are you going? You are nat gaing anywhere, Even
suppozing you are the body, has your body come from Lucknow
to Tiravannamalai? You sitnply sat in the <ar and one cenveyance
or another moved. And finally you say that you have came here.
The: fact is that you are not the body. The Self docs not move, the
world moves in it. You are only what you are, There is no change
in you. 3o then, even afrer what looks like departure from here,
you are here and there and everywhere. These scenes shift.

As for grace, grace is within you. If it is external it is useless.
Grace is the Self. You are never out of its operation. Grage is
always there,

Q: Imean that when [ remember your form, my mind should
be strengthened and a response showld come from yunr side too. |
shmgd not be left to my individual efforts which are after all onty
weak.

A: Grace is the Self. T have already said, if you remember
Bhagavan, you arc prompted 10 du so by the Self. s nnt grace
already there? Is there 3 moment when grace is not operating in
you? Your remembrance is the forcrunner of grace. That is the
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response, that is the stimulus, that is the Self and chat is grace.

There is no cause for anxiery,”

O Can 1 dispense with outside belp and by my oun effort get
to the degper teuth by miyself?

A: The very fact that yon are possessed of the quest for the 5elf
is a manifestation of the divine grace, Ir is effulgent in the Heart,
the inner being, the real Self. It draws you from within. You have
to attémpt to get in from cutside. Your awempt is the earnest
quest, the deep inner mavement is grace. That is why | say there is
oo real quest without grace, nor is there grace active tor him who
dnes not seck the Scli. Both are necessary,”!

Q: How long is o Guru necessary for Self-realisation?

A: Guim is necessary so loog as there is ignorance. [gnorance is
due ro the self-imposed but wrong limiration of the Sclf. God, oo
being worshipped, bestows steadiness in devotion which leads to
surrenider. On the devotee suerendering, God shows his merey by
manifesting as the Guru. The Gum, otherwise God, guides rthe
devotee, saying that God is within and that he js nor different
from the Sclf. This leads to intraversion of mind and finally o
realisation.

O If prace is so bnpartant, what is the role of individual
effortf

A: Efforr is necessary up to the state of realisarion. Even then
the Self should spontancously become evident, otherwise happiness
will hot be complete. Up to that state of spontaneity there must be
cffort in some torm or ancther.

There is a state beyond vur efforts or effortlessness. Undl it is
realised effort is necessary. Afver tasting such bliss, even once, one
will repeatedly try to regain it. Having once experienced the bliss
of peace 0o one wants to be out of it or to engage in any other
activity,™?

Q: Is divine grace necessary for aflaining reafisation, or can an
fdividual’s honest efforts by themselves lead to the simte from
iwhich there is wo returs to life and death?

A Diving grace 15 sssential for realisadon. [t leads one o God
rcalisation. But such grace is vouchsafed only to him who is a toe
devotee or a yogi. Tt is given only to those who have striven hard
and ceaselessly on the path towards frecdom.®

Q: Does distance bave any effect upon prace?

A: Time and space are within us. You are always in your Self.
How do time and space affect it?
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Ly: Ow the radio those who are nearer hear sooner, You are

1’-1’:'::-:1’5«!,N e ave American. Does it mabhe amy difference?
: No.

Q: Even thoughts are read by otbers.,

A: That shows that all are one

0): Tdoes Bhagavan feel for us and show grace?

A: You are neck-deep in water and yet cry for water. I is as
good as sayinp thae one neck-deep in water fecls thirsty, or that a
fish in watcr fecls thirsty, or that water feels thirsgy,2

Grace is always there, ‘Dispassion cannot be acquired, por
realisation of the truth, ner inherence in the Self, in the abscnce of
Guru's grace”.

But pracrice is also necessary. Staying in the Self by one's
efforts is like training a roguish bull confined to his stall by
temp:tingnhim with luscicus grass and preventing lim from
straying.

Q: I have recently come acvess o Tamil song in which the
author faments ke is noy like the tenacious young monkey that can
hold on to its mother tightly, but rather like g puling kitten that
must be carried by the nack in its mothers jaws. The author
therefore prays to God 1o take care of bim. My case is exactly the
same. You must take pixy on sie Bhagavan., Hold me by the neck
and see that I don't fall and get injured.

A: Thar is imposzible. [7 is necessary both for vou to saive and
for the Guru to help,*

: Howe long wil it teke for one to get the grace of the Gura?

A: Why do you desire to know?

£2: To give me hope.

A: Even such a desire is an obstacle. The Self is ever there,
there is noth.inggwiﬂmut it, Be the Self and the desires and doubts
will dizappeat.

Grace is the beginning, middle and end. Grace is the Self.
Because of the false identfication of the Self with the body the
Gury is considercd to be a body. But from the Gurn’s outlook the
Gy is only the Self. The Self is one only and the Guru tells you
that the Self alonc is. Is not then the Self your Guru? Where alse
will grace come from? Lt is from the Sclf alone. Manifestation of
the Self is a manifestation of grace and vice versa. All these douhis
arise because of the wrong outlook and consequent expectation of
things external ro oneself. Nothing is external 1o the Self.?®

CHAPTER 9
Stlence and sat-sanga

Although 5ti Ramana was happy vo give bis verbal teachings to
anyone who asked for chem, }ﬁ: frequently pointed cut that his
‘silent. teachings’ were more direct and mare powerful. These
‘silent teachings' consisted of a spiritual force which secemed to
emanate [eom his foen, a force so powerful that he cobsidered it
to be the most direct and important aspect of his teachings.

* Instead of giving out verbal inseructions on how to control the

mind, he efforrlessly emirted a silent power which automadcally
quierened the minds of everyone im his vicinity. The people whao
were artuned to this foroe repott that they experienced ic as a state
of inner peace and wellbeing; in some advanced devotees it even
precipitated a direct experience of vhe Self,

This method of teaching has a long tradition in India, its mast
famons exponent Deing Dakshinanmurd, 2 manifesration of Siva
who brought four learned sages to an experience of the Self
theough the power of his silence, Sri Ramana frequently spoke of
Dakshinamurt with great approval and his pame crops up in
many of the conversations in this chapter.

This flow of power from the Gury can be received by anyone
whose attention is focused on the Self or on the iorm of the Guru;
distance is no impediment o its efficacy. This attenton is aften
called ser-sanga, which literally means ‘associadon with being', Sri
Ramana wholeheartedly encouraged this practice and frequently
said that it was the most efficient way of bringing abour a direct
experence of the Self. Traditonally it involves being in the
physical presence of one who has realised the Self, bur 5ri Ramana
gave it a mwch wider definivon. He said that the most importam
clement in sat-sanga was the mental connection with the Guru;
sat-sanga takes place not only in his presence but whenever and
wherever ane thinks of him,

The following quotation gives an indication of the power of
sar-sanga. It consists of five stray Sanskrit verses which 5n
Ramana camc across at various times. He was 50 impressed by
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their contents that he ranslaced them into Tamil and incorporated
them in Uladu Narpadu Anubandkam, one of his own written
wotks which deals with the nature of reality.

1 By sat-sanga the association with the objeets of the world
will be removed. When that worldly association is
temuved the atrachment or tendencies of the mind will be
descroyed, Those who are devoid of mentsl anachmenr
will perish in that which is motionless. Thus they artain
jivan mukt! [liberation]. Cherish their association.

21 The supreme state which is praised and which is attained
here in this hife by clear vichara, which arses in the Heart
when association with a sadby {a noble person, or ane
who has realised the Self] is paned, 1s impossible w
artain by listening to preachers, by studying and learning
the meaning of the scriptures, by virtuous deeds or by
any ather mesns. ’

3 1 ane gains association with sadbus, of what nse are all
the religicus observances “miyamas]? When the excellent
conl southerm breeze itselt is blowing, what is the use of
holding a hand-fan?

4 Heat will be removed by the cool moon, poverty by the
celestial wish-fulfilling tree and sin by the Ganges. But
know that all these, beginning with heat, will be removed
metely by having the darshon [sight] of incomparable
sadbus.

5 Sacred bathing places, which are composed of water, and
images of deides, which are made of stone and earth,
cannot be comparable to those prear sonls [mabarmgs].
Ah, what 2 wonderl The hathing places and deities
bestow purity of mind after countless days, whereas such
purity is instantly bestowed upon people as soon as
sadbus see thern with their eves.'

Q: Why does not Bhagavan go about and preach the truth 1o
the people at large?

A: How do you koow 1 am not doing it Does preaching
consist 1o mounting a platform and  haranguing the people
around? Preaching is simple communication of knowiedge; it can
rcally be done in silence only. What do yuu think of 2 man wha
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listens to a sermon for an hour and goes away without having
been impressed by it so as to change his life? Compare him with
another, who sits in a holy presence and goes away afrer some
time with his nutlook nn |'i?'E totally changed. Which is the better,
to preach loudly wichour effect or o six silently sending cut inner
force?

Again, how does speech arise? First chere is absiract knowledge.
Out of thes anses the egn, which in mrn Hfjves tise to thought, and
thought to the spoken word, So the word is the grear-grandson of
the original source. If the word can produce an effect, judge for
yourself, how much mote powerful must be the preaching through
silence.? _

Q: How can silence be so powerful?

A A reslised one sends out waves of spirimual influence which
draw tmany people towards bim. Yer he may sit in a cave and
maintain complete silence. We may listen to lecrures upon truth
and come away with hardly any grasp of the subject, but to come
inte contact with a realised one, though he speaks nothing, will
give much more grasp of the subject. He never needs to go out
among the public, If necessary he can wse others as instraments.*

The Gurua is the bestower of silence who reveals dhe lighe of
Seli-knowledge which shines as the residual reality. Spoken words
are of no use whatsoeyer if the eves of the Guru mect the eyes of
the disciple.*

Q: Does Bhagavan give diksha finitiation|?

A: Mossa [silence] is the hest and the most potent diksha.
That was practised by Sri Dakshinamurd. Imidacon by teuch,
lock, ete., are all of a lower order. Silent ininadon changes the
heares of all.” :

Dakshinamurti observed silence when the disciples approached
him, That is the highest form of inidation. It includes the other
forms. There must be subject—object relationship established in the
other diksires. First the subject must crmanate and then the object.
Unless these two are there how 1= the one to look at the other or
vouch him? Mowna ditsha is thc most pedect; it comprises
looking, touching and reaching. It will punfy the individual in
every way and establish him in the reality.”

Q: Swami Vivekananda says that 3 spivitnal Guru can transfer
spirituality substantially to the disciple.

A: Is there a substance to be transferred? Transfer means
eradication of the sense of being the disciple. The master does it.
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Nat that the man was sumething at ane time and metamorphosed
later into another,

Q: Ls not grace the gift of the Guru?

A: God, grace and Guru are all synunvmous and also eternal
and immanent. [s not the Self already within? Is it for the Guru to
bestew it by his loak? If a Guru thinks so, he does not deserve the
farme.

The books say thar there are so many kinds of difsha, initiation
by hand, by touch, by cye, cte, They also say that the Guru makes
some rites with fire, water, japg or mantras and calls such
fantastic performances dikshas, as if the disciple becomes ripe only
after such processes arc gone through by the Gura,

If the individual is songht he is nowhere to be found. Such is
the Guru. Such is Dakshinamueri, What did he do? He was silent
when the disciples appeared before him. He maintained silence
and the doubts of the disciples were dispelled, which means chat
they lost their individual idencities. That is jramz and not all the
verbiage usvally associated with it

Silence is the most potent form of work. However vast and
ernphatic the sastres may he they fail in their effect, The Guru is
quict and peace prevails in all. His silence is more vast and more
¢mphatic than all the sastras pur logether. These questions atise
because of the feeling that, having been here so long, heard so
much, exerted su hard, one has nat gained anything, The work
proceeding wichin is not apparent. In fact the Guro is always
within youn.”

Q: Can the Guru's silence really bring about advanced siates
of spiritual awareness?

A: 'Therg is an old story which demonstrares the power of the
Guny’s silence, Tallvaraya composed a Bharani, a kind of poetic
compesition in Tamil, in henour of his Guru Swarupananda, and
convencd an assembly of learned pandits to hear the work and
assess its value. The pandits raised the objection thar a bharasi
was voly composed in honour of great heroes capable of killing a
thousand clephants in battle and thac it was not in order to
compose such a work in bonour of an ascetic. Thereupon the
author said, ‘Let us all go to my Guru and we shall have this
maceet settled there,” They went to the Guru and, after they had
all raken their seats, the author told his Guru the purpose of their
visit. The Gurp sat silent and all the others also remained in
mouna. The whole day passed, the night came, and some more
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days and nights, and yer all sat there silently, no thought at all
occurring o any of them and nobody thioking or asking why they
had come there, Afrer theee or four days Like this, the Guro moved
his mind a bir, and the people assembled immediately regained
therr thought activity. They then declared, *Conquering a
thousand elephants iz nothing beside this Gum's power to
comquer the rutting <lephants of all our egos put together. So
certainly he deserves the Bbarasd in hiz honour!™

Q: How does this silent power work?

A: Language is only a medivm for communicating onc's
thoughts 1o another. It is called in only after thoughts arise. Other
thoughts arise afeer the '1I-thought rises and so the *I'-thought is
the root of all conversation. When one remains without thinking
onc understands another by means of the wniversal languape of
silence,

Silence {5 cver-speaking. Lt is a porenmial flow of language
which is interrupted by speaking, These words 1 am speaking
obstruct that mute languape. For example, there is clecoridey
Howing in 3 wire. With resistance to its passage, it glows as a lamp
or revolves as a fan. In the wire it remains as electric energy.
Similarly also, sifence is the eternal flow of language, obsteucted by
words.

What ope fails to know by conversation extending to several
years can be known instantly in silence, or in front of silence —
Dakshinamueti and his four disciples ace a good example of this,
This is the highest and most effective language.®

: Bhapavan says, “The influence of the pand steals into the
devotee in silence.” Bhapavan also savs, ‘Conrtact tith great men
fmahatmas] is ome efficacions means of realising one's true being.’

A: Yes. What is the contradiction? Jrani, grear men, mabatsas
— do vou differenriate berween them?

) No,

A: Contact with chem is good. They will work through silence.
By speaking their power is reduced. Silence is most powerful.
tsfeal:f; is always less powerful than silence, 50 meneal contact is

e L.

: Does this bald pood even after the dissolution of the
physical body of the inani or is it true only sp long as he is in flesh
and blood?

A: Guru is not the physical forim, So the contact will remain
even after the physical E:nrm of the Gury vanishes. One can go to
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another Guru after one’s Guru passes away, but all Gores are one
and none of them is the form you sce. Always mental contact is
the best.'”

Qu Is the operation of grace the mind of the Gury acting on
the mind of the disciple or is it a different process?

A: The highest torm of grace is silence. It is also the highest
spadesa [tcaching].

(G Vivekananda bas also said that silence is the landest form
of praver,

A: It is so for the seeker’s sifence. The Guru's silence is the
loudest wpadesa. Tt is also prace in its hiphest form. All other
dikshas [inidations] are derived from mowna, and are thercfore
secondary. Mouna is the primary form. If the Guru is silent the
secker’s mind gets purified by itscli.!?

Q: Sri Bhagavan’s silevice is jtself a powerful force. It brings
about a certain peace of mind m us.

A: Silencr is never-ending speech. Vocal speech obstrucs the
ather specch of silence. In silence one is in intimate contact with
the surroundings. The silence of Dakshinamurti removed the
doubts of the four sages. Mawna vyakfya prakaiita tatfoem means
the truth expeunded by silence. Silence is said to be exposition.
Silence is s porent. :

For vocal speech, organs of specch are necessary and they
precede speech. But the other speech lies even beyond thoughe. k
is in short transcendent speech or unspoken words [para vak].1?

Q: Cawn sveryone benefil from this sifence?

A: Silence is the teve wpadesa. o is the perfect upadess. It is
suited only for the most advanced seeker. The othets are unable o
draw full inspiration from ir. ‘Lherefore they require words to
explain the trath, But crueh is beyond words, It does not admit of
explanation. All that it is possible to do is to indicare i.1?

Q: It is seid that one look of o mahatma s enougl, that idols,
pilgrimages, etc., are not so effective. 1 have been here for thres
manths, but [ do not know bow [ have been henefited by the look
of Makarshi.

~A: The look has a purfying effect. Purification cannot be
visualised. Just as a piece of coal takes a long time to be ignited, a
piece of charcnal takes a shorter time, and a mass of gunpowder is
instantaneously ignited, so ir is with grades of men coming inm
contact with mabatmas.’® The fire of wisdum consumes all
actions. Wisdom is acquired by association with the wise [sgs-
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sanga] or rather its mental agmospherc,!

(3 Can the Guru's silence bring about realisation if the disciple
makes o effort?

A: In the proximity of 2 great taster, the v@dands ocase to be
active, the mind becomes still and samadbi results. Thus the
disciple gains true knowledge and righe experience in the presence
of the master. To remain unshaken in it further efforts are
necessary. Eventually the disciple will ktvow it to be his real being
and will thus be liberated even while alive.*®

Q: If the search has to be made within, is it necessary to be
the physical proximity of the Master?

A: It is neoessary 1o be so until all doubs are at an end.'”

Q: [ am nor able to concentrate by myself. [ am in search of a
foree to help me,

Ar Yes, that is called grace. lndividually we are incapabie
because the mind is weak. Geace is necessary. Sadbu seva [serving
a sadhy] will bring it about, There iz however nothing new to get.
Just as a weak man comes under the control of a stronger one, the
weak mind of a man comes under control easily in the presence of
strong-minded sadbus. That which is is ooly grace; there is
ninthing elze, !

O Is it mecessavy to serve the Guru plrysically?

A: The sgsrrge say that onc must scrve a Gome for cwelve years
in order to attain Self-realization. What does the Guru do? Does
he hand it over to the discple? Is not the Seli always rcalised?
What does the common belief mean then? Man is always the Self
and yet he does not know it. Instead he confounds it with the non-
Selt, che body, ec. Such confusion is due to ignorance. If
ipnorance is wiped out the confusion will coase to exist and the
true kpowledge will be unfolded. By remaining in contact with
realised sapes the man gradually loses the ignorance undl its
removal is complete. The cternal Self s chus revealed.}®

Q) You say that assoctabion witb the wise [sat-sanga] awd
service of them is required of the disciple.

A: Yes, the first really means association with the unmanifest
sar or absolute existence, but as very few can do chat, they have to
take second best which is association with the manifest sa#, that is,
the Guru. Association with sages should be made because
thoughts are so persistent, The sage has already overcome the
mind and remains in peace, Being in his proximity helps to bring
about this condition in pthers, othcrwize there is no meaning in
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seeking his company. The Guro provides the needed strengih for
thig, unseen by others. Service is primarily to abide in the Self, buc
it also includes making the Guru's body comfortable and lockiog
after his place of ahode. Contact with the Gura iz also necessary,
but this means spiritual contact. Tf the disdple finds the Gum
intetnally, then it does not matter where he goes. Staying here or
elzewhere must be understond o be the same and 0 have the
same effect.”

Q: My profession vequires me to stay near my place of work. [
cannot remain i the vicinity of sadhus. Can T bave realisation
evex in the absonce of sat-sanga?

A: Satis abam pratyaya saram, the Sclf of sclves. The sedbu is
that 5elf of selves. He iz immanent in all. Can anyone remain
withouot the Self? Mo, 50 no one is away from set-sanga®!

Q: Is proximiry to the Guru helpful?

A: Do you mesn physical proximiny? What ix the of 1?
The mind alone mactets. The mind must be contacted. 2 Saf-sanga
will make the mind sink into the Heare.

Such association is both mental and physical. The extremely
visible being of the Guru pushes the mind inward. He iz also in the
Heart of the secker and so he draws the latter’s mward-bent mind
inte the Ileart.®!

O Al that T wan¥ to know is whetber sat-sanga &5 necessary
arted whether mry comming here will belp me or wot,

A: First you must- decide what s sat-samga. It mecans
associatdun with sat or reality. One who koows or has realised sat
is also regarded as sat. Such assocanon with saf or with one who
knows st s absolutely necessary for all, Sankara has said that in
all the three worlds there {5 no boat like sef-sanga w0 carcy onc
safely across the ocean of births and deaths.?*

Sat-sanga means sauga [association] with sar. Sar is only the
5elf, Since the Self is nor now understood to be sat, the company
of the sage who has thus understood it is sought. That iz sat-
sanga. Introversion cesults, Then saf is revealed.2®

PART FOUR

Meditation and yoga

The best meditation is that which conrinues in all the three
states. Lt mast be so intense that it does not give roomm even
to the thought ‘T am meditating’.’

Having made the liking to scc through the deceitful senses
subside. and having thereby cnded the objecdve knowing of
the mind, the jumping ege, to know the highdess light and
the soundless sound in the Heart s the true power of yoga
[verga-sakii].t
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CHAPTER 10
Meditation and concentration

Sri Ramana’s insistence that awareness of the ‘1'-thought was a
prerequisite for Self-realisation led him to the conclusion that all
spiritual practices which did oot incorporate this feature were
indirect and incfficicnt:

This path [attention to the ‘1] is the direct path; all others
are indirect ways. The Arst leads to the Sell, the others
clscwhere. And even if the larer do arrive at the Self it is
ooly because they lead at the end to the frst path which
ultimately carrics them to the goal. 5o, in the end, the
aspirants must adopt the fitst path. Why not do so0 now?
Why waste time??

That is to say, other techoiques may sometimes bring one to an
inner state of stillness in which self-attention or self-awareness
inadvertently takes placc, but it is a very roundabout way of
reaching the Self. $ri Ramana maintained that other technigues
could only take onc to the place where self-enquiry starts and so
tie never endorsed them unless he felt that particular questioners
were unable or unwilling to adopt se¥f-enquiry. This is illusrated
by a conversation in S¥é Rameana Gira (ap early collecrion of his
guestions and answers) in which 5¢i Ramana explained in derail
why sclfcnquiry was the only way to realise the Selt. Aher
listening carefully to Sti Ramana’s explanadon the guesdoner was
still unwilling to accept that self-enquiry was the only route w the
Self and so he asked if there wete any athet methods by which the
Self could be realised. Sn Ramana replied:

The goal is the same for the one who meditates |on an
object] and the one who pracises self-enquiry. One astaing
stillness through meditation, the other through knowled
One strives to attain something; the other sccks the one who
sterves to atrain. The former takes a longer time, but in the
end attains che Self.?
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Mot wanting 10 shake the faith of 2 man who had a known
predilection for subject-object meditation and, having already
ascertained that he was unwilling to take up self-enquiry, 5
Ramana encouraged him to follow his own chesen method by
telling him that it wouold enable him to reach the Self. In S
Ramana’s view any method is better than no method since there is
always the possibility that it will lead to self-enquity.

He gave many other similar ropiics to other peaple for similar
reasons. These replies, which indicate that methods vther than self-
enquiry or surrender could result in Self-realisation, should nor be
taken ar face value since they were only given to prople who were
not actacred 1o self-enquiry and whe wamed o follow their own
methods. When ke spoke to other devotees who were not attached
to what he called ‘indirect methods®, he would usually reatfirm
that self-ateention was ultimately indispensable.

Although Sri Ramana vigoronsly defended his views on self-
enquiry he never insisted that anyone change their heliefs or
pracrices and, if he was unable to convince his followers to take
up self-enquiry, he would happily give advice on other methods.
In the conversatious in this chapter he is mostly answerlng
questions from devotees who wanted advice on conventional
forms of meditation (dhvena). In giving thiv advicc he usually
defined meditatinn as concentration on one thought to the
exclusion of all others, but he sometimes gave it a higher
definition by saying that keeping the nund xed in the Self was
true meditation. This latter pracdce is really anothere name for self-
enquiry, for, as be explained in one of his cady written works,
“Always keeping the mind fixed in Self alane is called selt-enquiry,
whereas meditation is thinking oneself to be Brabman.'

- Qs What is the difference between meditation [dhyana] and
rmrestigation [vicharajf

A: Both amount o the same. Those unfic for investigation
st ﬁ)racrisc meditation, in meditation the aspirant forgetting
himself meditates ‘T am Brabman’ or ‘1 am Siva’ and by this
method holds on to Brafman or Siva. This will ulimately end
with the residual awarenicss of Brabman or Siva as being. He will
then realisc that this is pure being, chat is, the Self.

He who engages in investigation stars by holding on to
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|1i_msc]f,4 and by asking himself “Who am I3 the Self becomes clear
to him.

Mentally imagining onesclf to be the supreme reality, which
shines a5 existence-conzcipusness-hliss, 15 meditation. Fixing the
mind in the 52l so that the voreal seed of delusion will die is
enguiry.

Whoever meditates upon the Self in whatever bhave [menal
image] attans ic only in that image. These peaceful ones who
remain quiet withoot any such bbava attain the noble and
unqualified stace of kaivalys, the formless state of the Self”

: Medirpion is more direct than imvestigation because the
formier balds on to the truth whereas the latter sifts the truth from
the wntruth.

A: For the beginner meditation on a form is more easy and
agreeahle, Practice of it leads to self-enguiry which consists in
sifting the reality from unrealiry.

at is the use of holding on ta truth when you are filled with
anragonistic facrors?

Self-enquiry directly leads to realivation by removing the
abstacles which make vou chink that the Self is not afready
tealiged.®

Meditation differs according to the degree of advancement of
the seeker, If one is fit for it onc might directly hold on 1o the
thinker, and the thinker will then auvomatically sink into his
SOWrCE, PUIe CONSCIOUSTIESS.

Tf nne cannot directly hold on to the thinker one must meditare
on God and in due counse the same individual will have become
sufficicntly purc to held on to the thinker and to sink into
absolute being.”

Meditaticn is possible only if the ego is kept up. There is the
£go and the object meditated upon. The method is therefore
indirece because the Self is only one. Seeking the ego, thay is is
source, the egp disappears. What is left over is the Self. This
meched is the direct one.*

Q: There is no way found to go faward by means of
meditation.

A: Where clec arc we now? Chur very being is that,

) Being so, e dre {gnorant of it

A: ignorant of what, and whose is the ignorance? i ignorant
uf the Seli are there two sclves?

Q: There are not fwo selves. The feeling of limitation cannot
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be denied. Thee to lNimitations. . ..

A: Limiration is only in the mind. Did you feel it in deep sleep?
You exist in sicep. You do not deny vour existence then. The same
Self is hete and now in the wakeful state. You ave now saying thar
there are limitations. What has now happened is that there arc
these dilferences berween the two stares. The differences arc due
10 the mind. There was no mind in slecp whereas it is now active.
The Self exists in the absence of the mund also,

Q: Although it is understoad, it is not reqlised.

A: It will be by and by, with meditaton.

O Medizztion is with mind, How can it Bl the wind fn order
to reveal the Selfe

A: Meditation is sticking to one thonght, Thart single thought
keeps away other thoughts. Distraction of mind is a sign of its
weakness, By constant meditation it gains strength, that is o say,
the weakness of fugitive thought gives place ta the cnduring
hackground frec from thought. This cxpanse devoid of thought is
the Self. Mind in purity is the Self.?

Q: What is dhyana fmeditationié

A: It is abiding as one’s 5elf without swerving in any way from
one’s real nature and without fecling that one 15 meditating.

(y: What is the difference between dbyana and samadhi?

A: Dhyana is achieved through deliberate menal cffort. In
samadhi there is no such efforr.

C: What are the factors to be kept in view in dhyana?

A: It is important for one who is established in his Self
[atmanishitha) to sec thar he does not swerve in the least from this
absorption. By swcrving from his true nature he may see before
him bright cffulgences, or hear unusual sounds, or regard as real
the visions of pods appearing within or outside himself, He should
not be deceived by these and forget himself.!”

Q: How is meditation 1o be practised?

A: Meditation is, truly speaking, atmeanishtha [to be fixed as
the Self], But when thoughts cross the mind and an effort is made
to eliminate them the effort is usually termed meditadon.
Atmanisbtha is your real nature. Remain as you are. That is the
daim,

Q: But thoughts come up. s our effort meant fo eliminate
thoughts onlys

A: Yes. Meditation being on a single thought, the other
thoughts are kept away. Medirtation is only negative in effect in as
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much as thoughts are kept away.

G It és saied “atma samstham manah kreva” {fixing the mind in
the Selfl. But the Self is wnthinkable.

A: Why do you wish to meditate at all? Because you wish to
do so you are inld ‘afma sarastham manab brtva’. Why do you
not remain as you are without meditating? What is that ‘manafy’
[mind]? When all thoughts are eliminated it becomes ‘arma
samstha’ [fixed in the Self].

Q: If a form is given T can meditate on it and other thoughts
are elimingted, But the Self is formless.

A: Meditarion on forms or concrete objeox is said o be
dhyeina, whereas the enquiry ingo the Self is vichara [enguiry] or
nididhyasana [unintermipted awareness of being).™!

: There is more pleasure in dhyvana than in senswal enjoy-
ments, Yet the mind runs after the latter and does not seek the
former, Wy iz it sof :

A: Peasure oF pain are aspects of the mind only. Cur cysential
nature is bappiness. Bt we Eave forgotten the Self and imagine
that the body or the niind is che Self. It is that wrony identity that
gives rise to misery. What is ro be done? This mental rendency is
very ancient and has condnped for inmomerable past births, Hence
it has grown strong, That must go before the cisental nature,
happiness, asserts itself,’*

Q: How is dhyana practised — with eves open or closed?f

A: Tt may be done either way. The point is thar the mind must
be intraverled and kept actve in its pursuit. Sometimes it happens
that when the eyes are closed the latent thoughts rash forch wich
great vigour, It may also be difficult to introvert the mind with the
eyes open. It requires sirength of mind to de so. The mind is
contaminated when it takes in objects. Otherwise, it 15 pure. The
main factor in dfyare is to keep the mind active in its own pursuit
without taking in external impressions or thinking of other
marters.'?

(}: Bhagavan, whenever 1 wmeditate, I feel great heat in the
bead and, if T persist, sy whole body burns. What is the remedy?

A; [If concenteation is made with the brain, sensations of hear
and even headache ensne. Concentration has to be made in the
Heart, which is cool and refreshing. Relax and your meditation
will be easy. Keep your mind steady by gently warding off all
intruding thoughts but without strain. Soor you will succeed. ™

Q: How do I prevent wyself falling asleep in meditation?
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A: if you try o prevent sleep it will mean thinking in
meditation, which must be avoided. But if you slip into sleep while
meditating, the meditation will continve even during and after
slecp. Yer, being a chought, slecp must be got rid of, for the final
natural state has to be obtained consciously in jegrat [the waking
state] without the disturbing thought. Waking and sleeping are
toere pictures on the screen of the native, thoughe-free state, Let

em pass unnotoed,'?

Qi What is to be meditated supon?

é: ?n}‘ﬂjii#nght:‘a:n]:gu prefer.

: Siva, Vis ayatn are said to be eguall s
Which should | medim&eg u};m?:? quatly effcacious

A: Any one you like best. They ate all cqual in their effect. Bur
you should stick to one,

Q: How do T meditate?

A: Concentrate on that one whom vou like best. 1f a single
thought prevails, all other thoughts are put off and finally
cradicated. 5o long as diversity prevails there are bad thonghts.
When the object of love prevails only good thoughts hold the Reld.
Therefore hold on to one thaught only. Dhyang is the chief
practice,

Dhyana means fight. As soon as you begin meditation other
thoughts will crowd together, yather force and try to sink the
single thought to which you oy to hold. The good thought must
gradually pain strength by ated practice. Afrer it has grown
strong the other thoughts will be put to fight. This is the bartle
royal always taking place in meditation,

One wants to rid oneself of misery. It requires peace of mind,
which means absence of perurbation owing to all kinds of
thoughs. Peace of mind is brought about by dbyama alone.!%

& Since Sri Bhagavan says that the Self may function ot any
of the cemtres or chakias while its scat is i the Heart, is 1t
not possible that by the practice of intense concentration or
dhyana between the eyebrows this centre may become the seat of
the Selff

A: Any consideration about the seat of the Self is theorctical if
you fix your amention on a place in the body. You consider
youtselt as the subject, the seer, and the place where you fix your
artention becomes the ohject seen. This is merely Mhaiina [mental
imagery]. When, on the contrary, you see the seer himsclf, you
merge in the Self and you become one with ir, That is the Heart,

WEDITATION AN CONCENTRATION 121

Q: Is the pracrice of concentration between the eyebrows
advisable?

A: The inal result of the practice of any kind of dfrvana is thar
the object on which the s:eeﬁer fixes hiz mind ceases oo exist as
distince and separate from the subject. They, the subject and
object, become the one Self, and that is the Heart.

O Why does wot Svi Bhaggvan direct us fo practise concen
fratiar on sene particilar centre or chakoad

A: Yoga Sastra says that the sabasrara |the chakra located in
the brain] or the brain is the seat of the 5elf. Purnsha Swhia
declares that the Heart is its scat. To enable the sadbaka to steer
clear of possible doubt, I tell him to take up the thread or the due
of ‘T-ness or ‘1 am’ness and follow it up to its source. Because,
fistly, it is lmpossible for anybody to entertain any douby about
this ‘T’ notiott. Secondly, whatever be the means adopted, the fnal
goal is the realisation of the source of ‘] am™oess which is the
primary darum of your experience,

If you therefore practise self-enquity, you will reach the Heart
which is the Self.!’

Q: I practise hatha voga and I also meditate 'T am Brahman’.
After a few mioments of this meditation, a blank prevails, the
brain gets beated and a fear of death arises. What should T do?

A: T am Erabmiar® is vnly a thought, Who says i€? Brabwman
itgelf does not say so. What need is there for it to say it? Mor can
the real ‘I’ say so. For “I' always abides as Brabman. To be saying
1t iz only a thought. Whose thought iz it? All thoughts are from
the unrzal °F, thart is the ‘T-thought. Remain without thinking. %o
long as there is thought there will be fear.

Q: As [ po on thinking of & there &5 forgetfulness, the brain
Becomies heated and [ am afraid,

A: Yes, the mind is concentrated in the brain and henes you
get a hor sensation there, It is because of the *P-thuught, When the
T-thought arises fear of death ardses sitmultaneously. With regard
to forgedulness, so long as there is thought there will be
torgetiulness. First there is the thought ‘1 am Brabmaw’, then
forgerfuiness supervenes. Forgerfulness and thoughe are for the ‘I'-
thought only, Hold on 1o it and it will disappear like a phantom.
Whar remaing over is the real ‘T and that is che Self.

‘T am Brahman' is an aid m concentration since it keeps off
other thoughts. When that one thought alone persists, see whose
theughe it is. Ie will be found to be from T, From where 15 the 1"
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thought? Probe imto ir, the ‘I-thooght will vanish, and the
supreme Self will shine forth of iself. Wo [urther effort is needed.

When the one real ‘T' remains alone, it will not be saying °1 am
Brabman'. Does a man go oo repeating ‘1 am a man’? Unless he is
challenged, why should he declare himself a man? Does anyone
mistake himsclf for an animal that he should say, ‘No, | am not an
amsmal, | am a man’? Similarly, Brabman or T being the only
existing reality, there is no one chere to challenge it and so there is
nu need o be repeating ‘1 am Brabman''®

Q: Why should one adopt this self-byprotism by thinking on
the unthinkable point? Why not adopt other methods like gazing
o light, bolding the breath, hearing music, bearing internal
sounds, repetition of the sacved syllable om or other mantras?

A: Light-gazing stupefics the mind and produces catalepsy of
the will for the time being, but it secures no permanent benefit.
Breath contrel temporarily benumbs the will bor it i nor
permanent. It is the same with Hstening to sounds, unless the
mantra is sacred and secures the help of a higher power to purify
and raise the thoughts,’

(- We gre advised to concentrate on the spat in the forebead
between the eyebrows. Is this right?

A: Everyone is aware — ‘T am’. Leaving aside thar awareness
onc goes about in search of God What is the use of fixing one's
attention between the cyebrows? It is mere folly to say thar God is
berween the eyebrows. The aim of such advice is to help the mind
tu concentrare. It is one of the forcible methods to check the ming
and provene its dissipation. It is farcibly direcred into one channel.
It is a help to concentration.

But the best means of realisation is the enguiry “Whe am ¥
The present rrouble is to the mind and it raust be removed by the
mind only.2”

Q: [ do not aiways cuncentrate on the same centre in the body.
Sommetimes 1 find dr easier 1o concenfrate on ome cemtre and
sometimes an another. And sometimss when [ concentrate on one
cemtre the thought of ity vum accord goes and fixes iself in
anather. Why is that?

A: It may be because of past practices of yours. But in any case
ir is immaterial on which centre you concentrate since the real
Heart is in every centre and even outside the body. Om whatever
part of the body you may concenerate or on whatever external
object, the Heart is there.
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O Can one concenmirate gt one Hme on one comtre and at
another time on another or should ome concentrate always
consistently on the same centref

A: As 1 have jost said, there can be no harm wherever you
concentrare, because concentration is only 2 means of giving up
thoughts. Whatever the centre or object on which you concentrare,
he who concentraies is always the same,®?

Q: Some say that one showdd pracrise meditation on gross
offects only. Tt may be disagrrous if one constantly seeks to kil
the mrind,

A: For whom iz it disastrons? Can there be disaster apart from
the Self?

Unbroken ‘T, T is the infinite ocean. The ega, the ‘T-thaught,
remains only a bobble on it and is called fivz or individual scul.
The bnbble tan is water for when it borats it only mices in the
ocean. When it remains a bubble it is stll a part of the ocean,
lenorant of this simple truth, inmumerable methods onder
different denominations, such as yoga, bbakei, karma, each again
with many modificadons, are keing taught with great skill and in
intricare derail only to enxice the seekers and confuse their minds,
So also are the religions and secrs and dogmas. What are they all
for? Ouly for knowing the Self. They are aids and practices
required for knowing the Self.

Obijects perceived by the senses are spoken of as immediate
knowledge [pramyaksha]l. Can anything be as direct asg the Self -
always experienced without the aid of the senszes? Sense-perceptions
can only be indirect knowledge, and not direct knowledge. Only
one’s own awareness is direqt knowledpe, and that is the commen
cxpcﬂenoe of one and all. No aids are needed to know one’s awn
Sell.



CHAPTER 11
Mantras and japa

A mantra is a word or phrase whick has been given to a disaple
by a Guru, usually as part of an mitiation rite. If the Guru has
accumvlated spiritual power as a result of his realsation or
meditation, some of this power is transmicted in the mantra. If the
discilzlc repeats the word continuoasty, the power of the Gurn is
invoked in such a way that it helps che disciple to progress
towards the goal of Self-reatisarion. Sri Ramana accepted the
validity of this approach but he very rarely gave our mantras
himself and he never used them as part of an initiation ceremony.
He did, on the other hand, speak highly of the practice of mama-
ﬁoa fthe condigous repetition of Gud's name) and he ofren

vocated it as a useful aid for those who were following the path
of surreoder.

In chapter 7 it was pointed out thar surrender to God or the
Self could be effectively practised by being aware at all times that
there is no individual “I' acting and thinking, only a ‘higher power’
which is responsible for all the activities of the world. S Ramana
recammended japa as an effective way of culuvating this atritude
since it replaces an awidreness of the individual and the world wich
a constant awareoess of chis higher power, .

In its eatly stages the repetition of the name of God is only an
exercise it concentration and meditarion, but with continued
practice a stage is rcached in which the repetition proceeds
cfforclessly, automatcally and continuously. This stage is not
reached by concentration alone but only by complerely surrender-
ing to the deity whose name is being repeated: *To use the name of
God one must call opon him with yearning and woreservedly
surrender oneself to him. Only after such surrender is the name of
God constantly with the man.™

When $1i Ramana talked about this advapnccd stage of japa
there was an almost mystical dimension to his ideas. He wounld
speak of the identity of the name of God with the Self and
sometimes he would even say thar when the Self is realised the
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name of God repeats itself effartlessly and continunusly in the
Heart.

This ultimate stage is only reached afrer the practice of jafm
merges into the practice of seli-amention. Sri Ramana uvsually
illuserated the necessity of this fransition by quoting from the
words of Namdev, a fowrteenth-century Maharashrra saint: “The
all-pervading nature of the Name can only be undestood when
ote recoghises one’s own ‘T, When one’s own name is not
recognised, it is impossible to get the all-pervading Name."” This
quotation comes from 2 short work by Namdev entitled The
Philesuphy of the Divine Name and the full tex is given in one of
5ti Ramapa’s answersa laker in the chapter. He Rest discovered it in
1937 and for the last thirteen vears of his life he kept a copy of i
on a small bookshelf by his bed. He frequently read it our when
visitors asked him abour the oatuee and usefulness of jape and
from the number of times he spoke of it with approval it is
reasonable to assume that he Iully endorsed its contents.

Q. My practice bas beew 8 coutinuows japa of the wames of
God with the incoming breath and the name of Sai Baba with the
ontpaing breath, Simultaneonsly with this T see the form of Baba
abwrays. Even fn Bhagavan, [ see Baba. Now, should T continue
Hhis ar change the method, as something from within says thar if 1
stick to the nawe and form [ shall never go above neme and form?
But | can't understand whar further to do after giving ap name
and form. Will Bhagavan enlighten me on this point?

A: You may continuee in your present method. When the jupa
becomes contitmous, all other thoughts cease and one is io one's
real nature, which is jape or dbypena. We win oot mind outwards
on things of the world and are therefore not aware of our real
nature being always fapa. When by conscious effort of japa or
dhyana, ax we call it, we prevent our mind from thinking of other
things, then what remains is cur real namre, which is japa.

50 long as you think you are name and form, you can't escape
name and form in japa also. When you realise you are not name
and form, then name and form will drop of themsclves, No other
etfort is necessary. Jupa or dhyana will naturally and as a matter
of course lead to it. What is now regarded as the means, japa, will
then be found to be the goal Name and God are not different.
This is clearly shown in the teachings of Namdev.?
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1 The Name permeates densely the sky and rhe lowest
regions and the entire universe. Who can tell o what
depths in the ncther regions and ro what height in the
heavens it extends. The ignorant undergo the 84 lakhs
(8.4 million] of species of hirths, not knowing the essence
af things. Namdev says the Name is immereal, Forms are
imamerable, but the Name s all that.

2 The Name imclf is Form. There is po distinction between
MName and Form. God hecame manifest and assumed
Name and Form. Hence the Name the Vedas eseablished.
Beware there is no manira beyund the Name. Those who
say otherwisc are ignorant, Namdev says the Name is
Keshava [Godj Himself. This is knuwn only to the foving
devorees of the Lord,

3 The all-pervading nature of the Name can only be
understuod when one recognises onc’s own ‘T, When
ane’s own name is not recognised, it is impossible to ger
the ali-pervading Name, When one knows aneself, then
one bnds the Name everywhers, To see the Name as
different from the Named creates illusion. Namdev says,
*Ask the Saints)

4 No one can realise the Name by practice of knowledge,
mediiation ur austerity, Surrender vourself first at the feet
of the Curu and learn to know thac °I' myself is that
Mame. After finding the source of that *I' merge your
individuality in that oneness which is self-existent and
devoid of all duality. That which pervades beyond draits
[duality] and dvaitariza [that which is beyond duality],
that Name has come into the three worlds. The Name is
Parabrabman wsell where chere is no action arising our of
dualiry.*

The same idea is also found in the Bible: ‘In the beginning was
the Word and the Word was with God and the Word was God.*

Q: So the true namez of God will altimately be revealed by self-
enguiryd

A: Since you yourself arc the form of the japa, if you know
your own nature by enquiring who you are, whar a wonder it will
be! The fapa which was previously going on with efforr will then
continue untitingly and effordessly in the Heart.®

Qi How long should | do japa for? Shonld T alsa concentrate
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ont an image of God at the same time?

A: Japa is more important than external form. It muse be done
until it becomes natoral, Tt stacts with effort and is continued undil
it proceeds of itsel, When natural it is called realisation.

Japa may be done even while engaged in other work. That
which is, is the one vealiey. Tt may be represented by a form, a
;‘afa, wuantra, vichara, o any kind of atempt to reach realicy. All
of them fnally resolve themselves into that one single reality.
Bhakti, vichara and japa are only different forms of our cfforts to
kecp out the unreality. The woreality is an obscssion at present but
our true nature is reality. We are wrongly persisting in unrealiry,
that is, attachment to thoughts and worldly activities. Cessation of
these will reveal the truth. Our attempts are directed towards
kecpitg thetn out and this is done by thinking of the reality only.
Although it is our truc namre it looks as if we arc thinking of it
while doing these practices. What we do really amounts to the
removal of obstacles for the revelation of oor tuc being,

Q: Are our aftempts sure o succeed?

A: Realisadon is our naturc. It is nothing new to be pained.
What is new cannot be ctemal. Therefore there is no need for

“doubting whether one could lose or gain the Self.”

Q: Is it poad 1o do japa when we knote that enguivy into the
Self is the real thing?

A: All methods are good since they will lead to the enguiry
eventually. fapa is our real nature. When we realise the Self chen
fapa goes on withour effore. What is the means at ooc stage
becomes the goal at another. When cffortless constant japa gocs
on, it is realisation.?

Ch T am not learned in the scriptures and | find the method of
self-enquiry too bard for me. [ am a woman with seven children
and 2 lot of howsehold cares and it leaves me little thne for
meditation. 1 reguest Bhagavan to give me some simpler and
easier method.

A: No leaming or knowledge of scriptures is necessary to
know the Self, 25 no man requires a mirror o see himself. Al
knowledge is requircd only o be given up cventally as noi-Self.
Mor is houschold work or cares with children necessarily an
obstacie. If you ¢zn do oothing more at least continue saving *1, I
o yourself mentally as advised in Whe gam 17, . . if one incessantly
thinks #1, 17, ie will lcad to that siate [the Self].’ Condnoe to
repeat it whatever work von may be doing, whether you are
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sitting, standing or walking. ‘" is the name of God. It is the first
and greatest of all mantras. Fren om i second w ir”

: For controlling the miind, which of the two s berer,
performing japa of the ajapa [tunspoken] mantra or of omkar [ihe
sound of ‘om’[?

A: Whar is your ides of unspoken and involuntary japa
[rapa]? Will it be gigpa if you go on repeadng with the mouth
‘sobam, sobam’ [ am he, | am he']? Ajape rally means wo know
that japs which goez on involuntarily without being uttered
through the mouth. Withour koowing this real meaning people
think that it means cepeating with the mouth the words ‘sobam,
sobant hundreds of thousands of times, counting them on the
fingers or on a string of beads.

Belore beginning a jape breath contral is prescribed. That
means, first do prasayama [regulating of breath] and then begin
repeating the mantra. Prangyama means firse closing the mouth,
doesn’t ie? If, by stopping the brearh, the five elemenrs in the body
arc bound down and controlled, what remains is the real Self.
That Self wall by itself be repeating always “gham, gham' [ ['].
That is ajapa. Knowing this, how could that which is cepeated by
muouth be gjapat The vision of the real Self which performs japa of
its own accord involunearily and in a never-ending stream, Like the
flowing down continuously of oil, is gjapa, gaystri and cverything,

It you know who it is that is doing jepg you will know what
japa is. f you search and oy vo find out who ir is that is doing
fapa, that japa itself becomes che 52lf,

Q: Is there no benefit at all in doing japa with the mouth?

A: Who said there is ne benefit? Such jape will be the means
for chitta sweddbi [purifying the mind]. As the japa is done
mpeatedly the effort ripens and sooner or later leads to the right
patb. Good or bad, whatever is done never goes 10 waste. Only
the differences and the merits and demerits of each will have to be
told, looking w the stage of developmenr of the person
concerned.1?

Q: Is nct mental japa better than orgl japa?

A: Oral jape consists of sounds. The sounds arise from
thoughts, for one must think before cne expresses the thoughts in
words, The thoughts form the mind. Therefore mental japa is
better than oral fapa.

Q: Should we not comtenplate the japa and repeat it orafly
alsa?
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A: When the japa becomes mental, where is the need for the
soubicls?

Japa, becoming mental, becomes contemplation, Déyana,
contemplation and mental japa are the same. When thoughts cease
to be pramiscuons and one thought petsises to the exclusion of all
grhers, It is said vo be contemplation. The objcct of japg or dbyana
is the exclusion of several thoughts and confining oneself o one
single thought. Then that thought tos vanishes inte its source —
absolute consciousness. The Seﬁ, the mind engages in jopa and
then sinks into its own snurce.

3 The mind is said to be from the braim.

A: Where is the brain? It is i the budy. | say that the hody
itself is 2 projecrion of the mind. You speak of the brain when you
chink of the bady. It is the mind which creates the bady, the brain
in it and also ascertaing that the brain is its sear,

0 Sri Bhagavan bas said that the japa mwst be traced o its
sowrce. 15 it mot the mind vhat is meant?

Az All these are only the workings of the ound. fape helps w
fx the mind on a single thaught, All other thoughts are first
subordinated until they disappear. When it becomes mental it is
called dbyawa. Dbyana is your true nature. Ir is however called
dbyana because it 1s made with effort. Effort is necessary so fong
a5 thoughts are promiscuons. Because you are with other
thoughts, you call the condnuity of a single thought mediration or
dhyana, If that dbvana beoomes efforiless it will be found to be
your real nature.'!

{: People give some names o God and say that the name is
sacred and that repetitions of the name bestow merit on the
individuwal. Can it be true?

A: Why not? Yeu bear a name to which you answer. But your
body was not born with that name written on it, nor did it say to
anyone that it hore such and such a name. And yet a name is given
to you and you answet to that name, hecause you have idencfied
yoursclf with the name. Therefore the name significd something
snd it is nor a mere fction. Similarly, God's name is cHective,
Repetition of the name is remembrance of what it significs. Hence
s merit. 12

C: While maling yapa for an bowr or move | fall into a staie
ke sleep. On waking wp 1 recollect that my japa has been
Mierrupted. So I try again.

A: “Like sleep’, that is right. It is the nacural state, Because you
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are now associated with the ego, you consider that the natural
state is something which interrupts your work, So you must have
the experience repedted until you realise thar it is your natural
state. You will then find that fapa is extraneous but still i will po
on automatcally. Your present doubt is due o that false idenrity,
namely of dentifying yourself with the mind that does the japa,
fapa means clinging to one thonght to the exclusion of ail other
thoughts. That is its purpose. [t leads to dpama which ends in
Self-realisation or jrana.

Q: How sbowld T carey o japa?

A: Ome should not use the name of God mechanically and
superficiatly without the feeling of devoion.'”

Q: So mechavical repetition s unproductive?

A: Acute diseases will not be cured merely by repeating the
name of the medicine but only by drinking the medicine. Similarly,
the bonds of bicth and death will non cease merely by doing many
reperitions of mgbavahyvas such as T am Siva’. Instead of
wandering about repeating ‘1 am the supreme’, abide as the
supenie '}roursr:lf The nusv:r:y of hirth and death will not cease by
von.,ill\r tepeating cowitless times ‘T atn that’, but only by abiding
as that,'*

Q: Can anyoue get any benefit by repeating sacred syllebles
[mantras] picked up casually?

A MNo. He must be competent and initiated in such snaseras.
This is illuscrated by the story of the king and his minister. A king
visited his premier in his residence. There he was told that the
premier was engaged in repetition of sacred syllables. The king
waited for him, and on meeting him, asked what the mantra was,
The premier said that it was the holiest of all, gayerrs, The king
desired to be initiated by the premier but the premier confessed his
inabilicy to initiate him. Therefore the king learned it from
someone ¢lse, and, meedng the minister later, he repeated the
gayaetri and wanted vo know if it was righr. The minigter said that
the mantva was correct, bur it was not proper for him to say i
When pressed for an explanadon, the minister called to a page
<lose by and ardered him to take bold of the king. The order was
not obeyed. The arder was often repeated, and siill not obheyed.
The king flew into a rage and ordered the same man to hold the
minister, and it was immediately done. The minister langhed and
said that the incident was the explanaton required by the kiog.
‘How:' asked Uhe king. The minister replied, *The arder was the
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same and the executor also, bur the suthority was different. When
1 ordeted, the cffect was nil, whereas, when you vrdered, there
wils immediate effect. Suml,arlj.r with meanergs. 15

Q: I am tanghe that mantra japa is very potent in practice.

A: The Self is the greatest of all mamtras — W pgoes on
automatically and etervally. B yuu are oot aware of this internal
manird, you should rake to it consciously as japa, which is
artended with effort, vo ward off all other thoughts. By constant
artention to it, you will eventually become aware of the internal
prarrtra wiich 15 the state of realisanion and is cffortless. Firmmess
in this awareness will keep you continually and effortlessly in the
current, however much you may be engaged in other activities.!®

By repetition of mantras, the mind gets controlled. Then the
mghira becomes ote with the mind and also with the prang [the
encryy that sustaios the bedy].

en the syllables of the manira become ooe with the prame, it
is texmed dhyane, and when dbvana bommes deep and frm it
lcads to sabajo sthiti [the namral stare]. 17

I have received @ mantra. People frighten me by zaying that
it way bave unforesesn results if repeated. 1t is only pranava fom].
So 1 seek advice, May I repeat i [ bave considerable faith in it

A: Certainly, it should be repeated with faith.

C: Wil i do by ftself, or can yon kindly give me any further
instractions?

A: The object of mantra japa is to realisc that the same japa is
already going on in oneself even without effort. The oral japa
becenies mental and the mental jafes Goally reveals itself as being
eternal. That mantrg is the person’s real nature. That s also the
state of realisation.

G Can the bliss of samadhi be gained thus?

A; The japa b-;oomea mental and fnally reveals iwelf as the
Sclf. That is samadhi.'®



CHAPTER 12
Life in the world

There is a well-established Hindu tradition which prescribes four
stages of life (asramas) for serious spiritual seckers:

1 Brobmacharya (celibate study), A long pericd of serip-
tural study prior to marriage, usnally in an institotion
which specialises in Vedic scholarship.

2 Gribastha (mardage and family). At the conclusion of his
sriadies the aspirant is expected ro matyy and to discharge
his business and bousebold duties conscientiously, but
without attachment to them.

3 Vanaprastha (forest hermit). When all family obligations
have been fulfilled (which usually means when the
children are martied off), the aspirant may retire to a
solitary place, usually a forest, and engage in full-tite
meditation, cocke

4 Sawnyasa (wandering monk). In the final s the r
drops out of tlf]ensworld contpletely andtagebec{-mes a
wandering mendicant monk. Haviog oo marerial, social
ar financial entanglements the sarnpasi has theoreticall
removed all the attackments which previcusly i.mpeda;
his progress towards Self-realisation.

This time-honovced structure sustained the common Indian
belief that it was necessary oo abandon one's family and take to a
meditative Iife of celibate asceticism if one was seriously interested
in realising the Self. Sri Ramana was asked about this belief many
dmes but he always refused to endorse it. He consistently refused
to give his devotees permission o give up their worldly
tesponsibilities in favour of a meditative life and he always
insisted that realisation was equally accessitle to evervoue,
irrespective of their phyvsical circumstances, Instead of advising
physical renunciation he told all his devotees that it would be
spirinally more productive for them to discharge their normal
duties and obligations with an awareness that there was no
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individual ‘' petforming or accepting responsibility for the acts
which the body performed. He firmly believed that mental attitude
had 2 greater bearing on spiritig! progress than  physical
circomstanees and he persistently discouraged all questioners who
fele that a manipulation of their environment, however shght,
would be spiritually beneficial.

The coly physical changes he ever sanctioned were dictary. He
accepted the prevailing Hindu theory of diet which claimed that
the type of food consumed affected the quantity and quality of
one’s thoughts and he recommended a moderae intake of
vegetarian ftood as the most useful aid to spictual practice.

The Hindu dierary theory which Sri Ramana endorsed claesifies
different fonds according oo the mental states thar they induce:

1 Sawtva (purity or harmony) Dairy produce, fruir, veg-
etables and cereals are deemed 1o be sartric fnods, A dier
which consists largely of these products helps spiritual
aspitants to maintain & still, quiet mind.

2 Rajas (acvity) Rajasic foods include mear, fish and hot
spicy fooads such as chillies, anions and garlic. Ingestion
of these foods results in an overactive mind.

3} Tamas {slupgishness)  Fonds which are decayed, stale or
the product of a fermentation process [e.g. aleohol] are
classified as tamasic. Consumption of these foads leads 1o
apathetic, torpid stares of mind which hamper clear
decisive thinking.

Q: [ bave a good mind to resign from service amid remain
eoristantly with 5ri Bhagavan.

A: Bhagavan iz always with you, in you, and you ate youmself
Bhagavan. To rcalisc thia it is neither necessary to resign your job
nor ran away from home, Retuncistion does not imply apparent
divesting of costumes, family tics, homne, etc., but renunciation of
desires, affection and attachment. There is no need to resign your
job, only resign yoursclf to God, the bearer of the burden of all,
Cne whe rencunces desircs actually merges in the world and
expands his love to the whele universe. Expansion of love and
affection would be a far better termn {ot 4 true devoree of God
than renunciation, for one who renounces the immediate ties
actually extends the bonds of affectivn and love to a wider world
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beyond the borders of caste, creed and race. A sammyasi who
apparently casts away his clothes and leaves his home does not do
so onr of aversion o his immediate relations but because of the
expansion of his love to others arcund him. When this expansion
comes, one does nor feel thar one is running away from home,
instead one drops from it like a ripe froit from a tree. Till then it
wanld be folly to leave one's home or jab.!

(): How does 2 grihascha Thousebolder| fare in the scheme of
moksha [liberation)? Should be not necessarily becomee g mendicant
i order to aftain fiberation?

A: Why do you think you are a gribastha? Similar thoughts
that you are a sammyazsi [wandering monk] wil! hanne you, even if
You go out as a sennvast. Whether vou continue in the household
or renounce it and o to the forest, your mind haunts you. The
egi is the source of thought, [t creates the body and the world and
it makes you think of being the pribastha, If vou renounce, it will
only substitute the thiught of sannvasa for thar of gribastha and
the envircnment of the forest for that of the household. Bue the
mental obstacles are always there for you. They even increase
greatly in the new surreundings, Tt is no help w change the
environment. The one obsiacle iz the mind and it must be
overcome whether in the home or in the forest. Tf you can do it in
the forest, why not in the home? Therefore, why change the
envirgnment? Your efforts can be made even now, whawever the
COvironment.

Q: Is it possible to emjoy samadhi [amnarencss of realicy] while
Busy in worldly work?

A: The feeling 1 work' is the hindrance. Ask yourself “Who
works?” Remember who you are. Then the work will not bind
you, it will go on automadcally. Make no cifort eicher o work or
to reoounce; it 1= your effort which iz the bondage. Whar is
destined to happen will happen. [f you are destined not to war,
work cannot be had even if you bunt for it. TF you are destined o
work, you will not be able to aveid it and you will be forced o
engage yourself in it. 5o, leave it 1o the higher power; you cannor
ENOUNCE Or Tefdin as you choost.

O Bhagavan said vesterday that while one is engaged in seqarch
of God ‘twithin', ‘cuter” work would go on sdomatically. Tn the
life of 57 Chaitanya it #5 said that during bis lectures to studenis
be was really seeking Kristma within and be forgot oll about his
body and went on tafking of Krishua only. This raises o doukt 25
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B whether work can safely be loft to irself. Should one keep part
of one's attention on the physical werk?

A: The Self is all. Are you apart from the Self? Or can the
work go on without the Selff The Self is universal so all actions
will go on whether you strain yourself to be engaged in them or
not. The work will go on of itself, Thus Krishna oold Arjuna that
he need nor rouble to kill the Kauravas becausc they were already
slain by God, It was pot for him to eesolve to work and worry
himself about it, but to allow his own nature to carry out dthe will
of the higher power.

Q: But the work may suffer if [ do not attend to 2.

A: Atending to the Seli means atrending to the work. Because

identiby yourself with the body, you think that work is done

¥ vou. But the body and its activities, including that work, are

not apart from the Self. What does it matter whether youn ateend to

the work or not? When you walk from one place to another you do

nat attend to the steps you take and yet you And yourself after a

time at your poal. You sce how the business of walking goes on
without your amending to it. So also with other kinds of work,?

Q: If one holds the Self in remerchrance, will one's actions
alurays be right?

A: They ought to be. However, such a person is not concerned
with the right or wrong of actions, His actions are God's and
therefore righe,

Q: Howr con wey mind be stifl 3 T have 1o use it more than
other people? [ want to go info solitude and renouwnce my
headmiaster's work,

A: No. You may remain where you are and go on with the
work. What is the undercurrent which vivifies the mind, enables ic
to do all this work? It is the Seli. 5o that i5 the real source of yvour
activity. Simply be aware of it during your work and do not forget
it. Contemplate in the background of your mind even whilst
wotking. To do thar, do not hurry, take your own time. Keep the
temembrance of your real namre alive, even while working, and
avoid baste which cavses you to forger, Be deliberate, Pracrse
meditation to still the mind and canse it to become aware of its
truc relatinnship to the Self which supports it. Do not imagine it is
you who are doing the work, Think that it is the undeclying
current which is doing it. Jdentify yourself with the current. If you
waork unhurriedly, recollectedly, your work or serviee necd not be
a hindrance*



136 MEDITATION ARD YOGA

Q: In the carly stages wounld it not be & belb tu a man to scek
sobitude and give wp bis outer duties in life?

A: Reounciavon is always in the mind, not in gring to foresrs
or solitary places or giving up one’s dukes. The main thing is o
see that the mind does not turn ourward but inward. Tt does not
teally rest with 2 man whether he goes to this place or that or
whether be gives up his duties or nor. All these events happen
according to destiny. All the activities that the hody is to go
theough are determined when it first comes into existence. [t does
not Test with you to accept or reject them, The oely freedom you
have is to tum your mind inward and renounce activities there.

). Hut is it not pussible for something to be a belp, especiatly
to & beginner, like a fence round a young tree? For tnstance, dun’t
unr books say that it is belpful to go on pilgrimages to sacred
shrines or fo get sat-sangad

A: Who said they are noc helpful? Only such things do not rest
with you, whereas turning your mind inward does. Many people
desice the pilgrimage or sat-sziga that you mention, but do they
all et it?

Q: Why is it that tursdng impard @lose 3 Ieft to us and not any
omter trmgs?

A: It you want to go to fundamentals, you thust cnguire who
vou are and find cut whe it is whn has freedom or destiny, Who
ate you and why did you get this body that has these Lmitations*

Q: Is solitude necessary for vichara?

A: There is solimde everywhere, The individual is sclitary
always. His business is to find it our within, not to zeck it ourside
himself.®

Solitude is in the mind of man. One might be in the thick of the
world and maintain serenity of mind. Such a une is in selitade,
Another may stay in a forcsi, but still be unable o control his
mind. Such a4 man cannot be said o be in solitude. Solirude is a
function of the mind. A man amached ta desires cannot pet
solinude wherever he may be, whereas a derached man is always in
solitude.

Q: So then, one might be engaged in work and be free from
desire and keep up solitude. T it 507

A: Yes. Work performed with attachment is a shackle,
whereas work performed with detachment does not affect the

duer. One who works like rthis i5, even while working, in
solinade. 8
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Q: Our everyday life is not compatible with such efforts.

A: Why do you think you are active? Take the gross example
of your arcival bere, You lefi home in a cart, took a train, alighted
at the railway station here, got into a carc there and found
youtself in this ashram, When asked, you say that you cravelled
here all the way from your town. Is it truc? Is it not a fact thar you
remained as you were and there werc movements of cnnveyances
all along the way? Just as those movements are confounded with
your oW, 50 also are the other activities. They are not your own,
they are God’s activities.”

G How can cessarion of qctivity fniveittd] and peace of mind
be attained in the midst of housebold duties which are of the
mature of coustant activity?

A: As the activities of the wise man exist only in the eyes of
others and not in his own, although be may be accomplishing
immense tasks, he really does nothing. Therefore his activitics do
oot stand in the way of inaction and peace of mind. For he knows
the truth thar all activities vake place m his niere presence and that
be does nothing, Hence he will remain as the silent witness of all
the activities taking place®

Q: Is it havder for westerners to withdrat imvards?

A: Yes, they are rajasic [mentally overactive] and their ener,
goes outwards, We must be inwardly quier, oot forgetting the Seﬁ,'
and then excernally we can go on with activity, Dyoes a man who
is acting on the stage in a female part forget that he iz a man?
Similarcly, we too must play our parts on the stage of life, but we
must not identfy ourselves with those parts,

: How does one remove the spiritual sloth of others?

A: Have you removed your own? Turn your enquiries towards
:hJ: g:]f, The force set up within you will operate on others

0,

Q: But bow can [ belp anather with bis problem, bis troubles?

A What is this talk of another — there is only the one. Try to
realise that there is no I, no you, no he, only the one Sclf which is
all. f you helieve in the problem of another, you are believing in
something ocucside che Self. You will best help him by realising the
oneness of everything rather than by ourward actvity!®

Q: Do you approve of sexia! contivence?

A A toe brabmachari [celibate] s one who dwells in
Brafsman, Then there is no qucstion of desires any more.

Q: At 5ri Auvobindo’s ashram theve is a vigid rule that marvied
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couples are permitted o live there on condition that they bave no
sexaal (Htercourse.

A: What is the use of that? If it exists in the mind, what vse is
it to force people to abstain?

Q: Is marnage a bar to spivitwal progress?

A: The houscholder's life is not a bar, but the householder
must do his utmost to practise self-control. If a man has a strong
desire for the higher life then the sex tendency will subside, When
the mind is destroyed, the other desires are destroyed also,'!

Q: 1 bave committed sexual sin.

A: Even if you have, it does not matter so long as you do not
thiok afterwards that you have done so. The Self i not awars of
any sin and renunciation of sex is internal, not merely of the body
alone.

Q: 1 am carried anwy by the sight of the breasts of a young
woman neighbowy and [ am often temipted to comwit adnitery
with ber. What showld I do?

A: You are always pure. It is your senses and body which
tempt you and whicf you contuze with your real Self, So fiesc
know who is tempted and who is there to tempt. But even if you
do commit adultery, do not think abour it afterwards, becanse you
are yourself always pure. You arc not the sinner,'?

Q: How do we root out vur sex idea?

A: By rooting out the falsc idea of the hody being the Self.
‘There is no sex in the Self. Be the Self and then you will have no
scx tronbles. :

C: Can fasting care sexual desire?

A: Yes, but ir is temporary. Mental fast is the real aid. Fasting
is not an end in itself. There must be spiritual development side
by side. Complete fasting makes the mind too weak, The spiritual
quest must be kept op right through a fast if it is to bencfit
spiritually.t?

0): Can one progress spivitnally by fasting?

A: Fasting should be chiefly meneal fabstention from thoughes).
Mere ahstinence from food will do no good, it will even upser the
mind. Spiritual onfoldment wilt come rather by regulating eating,
Bur if, during a fast of one month, the spiritual cutlook has been
maintained, then in about 1en days after the breaking of the fast {if
it be rightly broken and followed by judicious eating) the mind
will become pure and steady, and remain so.2*

In the early days after my coming here, [ had my eyes closed

LIFE I THE WORLD 139

and T was so deeply absotbed in meditation that T hardly knew
wherher it was day ot night. 1 had no food and no sleep. When
there is movemenr in the bedy, you need food. If you bave food,
you need sleep. If there is no movement, you do not need sleep.
Very little food is encugh to sustain life. That used to be my
experience, Somebody or other used to offer me a umblerful of
sore liquid diet whenever [ opened my eves. That was all 1 ever ate.
But remember one thing: except when one is absorbed in a state
where the mind is motionless, it is not possible to give up slesp or
food altogether. When the body and mind are engaged in the
ordinary pursuits of life, the body recls if you give up food and sleep.

There are differing theories concerning Enw much a sadbaka
should eat and how much he should sleep. Some say that iv is
bealthy to go to bed at 10 p.m. and wake up at 2 a.m. That means
that four hoars stecp is enough. Some say that four hours sleep is
oot enaugh, bur that it should be six hours. It amounts to this,
thar sleep and food should not be taken in excass. If you want to
cut off either of them completely, your mind will always be
ditected towards them. Thercfore, the sadbgbs sheuld do
everything in moderation.®

There is tio harm in cating three to four tmes a day. But only
do not say ‘[ want this kind of food and not that kind” and sa on,
Moreovet, you take these meals in twelve hours of waking
whereas you are not cating in ewelve hours of sleep. Does sleep
lead you to mukti? [t is wrong oo suppose that simpie inactiviny
leads one to mmke.'®

Q: What about dict?

A; Food alferts the mind. For the practice of any kind of yoga,
vegetarianism is absolutely necessary since it makes the mind more
sattvic [pure and harmonious].

% Ss Could one receive spiritwal ilhumination while eating flesh
odgf :

A: Yes, but abandon them gradually and accustom yoursclf oo

sattvic foods. However, once you have attained (llumination it will

make less difference what vou eat, as, on a greac fire, it is

immaterial what fuel is added.'”

Q: We Enropeans are accustomed to g particular diet and a
chunge of diet affects the bealth and weakens the mind. Is it not
necessary io keep up one’s physical health?

A: Quite necessary, The weaker the body the stronger the
mind grows. _



144 METITATION AND YOGA

Q: In the absence of our usual diet our bealth suffers and the
mind loses strength,

A: What do you mean by sirength of mind?

(: The power to eliminate worldly attachment.

A: The quality of food inflnences the mind. The mind feeds on
the food consumed,

Q: Realiy! Then bow can Ewropeans adjust themselves to
samtvic food onfy?

A: Habit is only adjustment to the environment. [t is the mind
that matters, The fact is that the mind has been traioed to think
certain foods tasty and good. The food material is 1o be had both
in vegetarian and non-vegetarian diet equally well. Bur the mind
desires such food as it 1s acoustomed ta and considers tasty.

p de? Are there restrictions for the realised man with regard to
A: MNo. He is steady and not influenced by the food he takes.
Q: Is it nor killing life to prepare mear dier?

A: Abimsa [non-violence] seands foremost in the code of
discipline for the yogis.

3t Even plants have life.

A: 50 oo the slabs you sit onl
y %; May we gradually ger otrselves accustomed to vegeiarian
7]

A: Yos. Thac is the way.t®

Q: Is it barmless to continne smoking?

A: No, for tobacen is a poison. It is better to do withour it.
is good that yon have given up smoking. Men are enslaved by
tehacce and cannot give it up. But tobacco only gives a temporary
stimulation to which there must be a reaction with craving for
more. [t is also not good for meditaton practice,

: Do you recotmmend that meat and alcobolic drinks be
givers wp?

A: It is advisable to give them up because this abstention is a
useful aid for beginners. The difficulty in surrendering them does
not arise because they are really necessary, but mereu.' becausc we
have become inured by custom and habit to them.!

Q: Generally speaking, what are the rules of conduct which an
aspirant showld folfow?

A: Moderation ip food, moderation in sleep and moderation in
speech 2

CHAPTER 13
Yoga

Practitioners of yoga aim for union with the Self (yoga is Sanskrit
for umion) by undertaking distincrive mental and  physical
exerciscs, Most of these exercises can be rraced back to the Yoga
Suiras of Paranjali which were written about 2000 vears apo.
Patanjali’s system, known a5 #af yopa, contains eight distinctive
levels and practices.

1 Yama Conduct of life in relation to others — ayoiding
untrutl, theft, injury to others, sensuality and greed.

2 Niyama  Conduor wowards oneself — cleanliness, tran-
quillity, austerity, study and devotion,

3 Asgwa  Sterching, bending, balam:in% and sitfing exer-
cises, These exercises are nowadays collectively known as
hatha yoga.

4  Pranaypnna  Breabing exercises which aim to control
the mind.

5 Pratyabara Withdrawing the amention from the body
and the senses,

6 Dbarana  Concentration of the mind.

7 Dbyana  Mediration,

8 Samadbi  Uninterrupted contemplation of reality.

Masr of these pracrices can be found in other spidtnal systems.
The only exceptions are bathg yopa and pranayama and it is these
which give rajg yoga its disinctve character. When visitors asked
56 Ramana sbout these practices he would usually criticise Fatha
¥oga becavse of its obsession with the body. It 15 a fundamental
ﬁrﬂmise of his teachinps that spirimal problems can only be solved

¥ controlling the mind, and becausc of this, he never encouraged
the practice of spirimal disciplines which devoted themselves
primarily to the well-being of the body. He had a higher apinion
of pramgyama {breath control), saying that it was a useful aid for
ose who copld not otherwise contrel their mind, but on the
whele he tended to regard it as a beginner's practice, His views on
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the other aspects of sajr yoga (such as morality, meditation and
sarusdbi) have been dealt with in separate chapters,

Tr addition to raf2 yoga thete is another popular system called
kundalini yoga, The pracritioners of this system concenirate on
psychic cenmes (chakrgs) in che body in order to generate a
spiritual power they call kwmidatini. The aim of this practice is o
force the kundafing up a paychic channel (the sushwmna) which
runs from the base of the spine to the brain, The kundalini yogi
believes that when this power reaches the sabasrarg (the highest
chakra located in the brain), Self-realisation will result.

5ti Ramana never advised his devotees wo practise kundaling
¥oga since he regarded it as being both patentially dangercus and
unnecessary. He accepted the existence of the kundalini power
and the chakras but he said that even if the &undalini reached the
sahgsrara it would not result in realisation, For fnal realisadon,
he said, the kundalini must go beyomd the sahasrare, down
another sadi (psychic nerve} he called amritanadi (also called the
paranadi or jeanadi) and into the Heart-centre on the noght-hand
side of the chest. Since he maintained that self-cnquiry would
automatically send the kundafini to the Hearr-centre, he taught
that separate yoga cxercises were UNNECESsary.

The Self 15 reached by the search for the origin of the ego
and by diving into the Heart. This is the direer method of
Self-realisation. One who adopes it nesd not worry about
nadis, the brain centre [sebasrara), the sushiwita, the

pavanadi, the kemdalini, pranayama or the six centres
[chakras].!

o addition to the practices putlined above, Hindvism conrains
another yoga called karma voga, the yoga of action, Practitioners
of this system aim o evolve spintually by selflessly serving and
assisting others. Althnuogh it is spoken of bighly in the Bbagavad
Gitz, 5 Ramana generally discouraged his devotees from
following this path since it presupposes the existence of an ‘I’ whe
is going 1o perform the good deeds and “other people’ who arc in
need of assistance. He only encouraged it if he felt that particular
devorees were incapabie of following the paths of jrana, bbakei or
rafa yoga,

If an aspirant be unsuited temperamentally for the first two
methods [jrana and bhakt], and dircumstantially on account
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of age for the third method [yoga), he must try the karmaz
marga [the path of kerma yoga). His nobler instncts become
more evident and he derives impersonal pleasurc. The man
alsa becomes duly equipped for one of the three aforesaid
paths.*

ri Ramana stresscd that to be successtul, the karsa yopi must
be frec of the notion that be himmself iz belping other, and that he
must also be unattached and indifferent ro the consequences of his
actions. Although he rarcly gave kamma vopga more than a
lukewarm endorsement he did admit that both of these conditions
would be met if all actions werc performed without the 1 am the
doer’ idea.

Q: Yoga means wnion. 1 wonder anion of what with what!

A: Fxactly. Yoga implies prior division and it means later
union of one thing wirth another. But who is to be united and with
whom? You are the sccker, secking union with something. If you
assume this then that something must be apart from you. But your
Sclf is intimarte to you and you ate alwavs aware of it. Seck it and
be ir. Then it will cxpatid as the infinite and there will be no
question of yoga. Whose is the separation [vivogal?’

I don't know. Is there really separation? .

A: Find out to whom is rthe wiynga. That is yoga. Yoga is
common to all paths. Yoga is really nothing but ceasing to think
that you are different from the Self or reality. All the yogas —
karma, jnana, bhakti and rajz — are just different paths o suir
different natures with different modes of evoludon. They are ail
aimed at getting people out of the long-cherished nvtivo that they
are different from the %elf. There is no question of union or yogs
in the sense of going and joining something that is somewhere
away from us or diffcrent from us, because you never were ar
could he separate from the Self.*

Q: What is the difference between yoga and enguiry? .

A: Yoga enjoins chitta-vritti-nivodka [repression of thoughts]
whereas [ prescribe atmanveshana (quest of oneself]. This later
method is more practicable. The mind is repressed in swoon, or as
the effect of fasting. Butl as soon as the cause is withdrawn the
mingd revives, that is, the thoughts begin to flow as before. There
are just two ways of controlling the mind. Either seek its source,
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ot surrender it to be struck dewn by the supreme power.
Surrender is the recognition of the existence of a higher overuling
power. If the mind refuses to belp in seeking the source, let it go
and wair for its rerurn; then tom it inwards. No one succeeds
without patient perseverance.S

Qs Is it mecessary to control one's breaths

A: Breath control is only an aid for diving deep within oncself.
One may as well dive down by controlling the mind., When the
mind is conuolled, the breath is conrolled antomatically. One
need nor attemnpt breath control, mind control is encugh. Breath
control is only recommended for those who cannat control their
minds straightaway.”

Q: When should one do pranayama and why is it effective?

A; In the absence of enquiry and devotion, the natural sedative
pranayama fbreath reguladon) may be tried, This is known as
yoga marga [the path of yoga). If life is imperilled the wholc
ioterest centres round ene point, the saving of life, If the breath is
held the mind cannot afford pe (and does nat) jump at s pers —-
external objects. Thus there is rest for the mind so long as the
breath is held. All atention being turned on bresth or i
regulation, other interests arc lost.

The source of breath is the same as that of the mind. Therefore
the subsidence of either leads eHortlessly to the subsidence of the
uvther.

Q: Wil concentration on chakras guieten the mindf

A: Fixing their minds on psychic centres such as the sabasrara
{thc thousand-petalled lotus chakra], yogis remain any length of
time without awareness of their bodies. As lopg as this stawe
eomtinucs they appear to be immersed in some kind of joy, But
when the mind which has become tranquil emerges and becomes
active again it resumes irs worldly thoughts. Tt is therefore
necessaty to train it with the help of practices like dbyana
[meditation] whenever it becomes exrernalised. 1 will then attain
a state in which there is neither subsidence nor emergence.*

Q: Is the mind contrel induced by pranayama alsa temporary?

A: Quitscence lasts only so long as the breath is controlled. Su
it is transient. The goal iz clearly not prasayama. It extends on to
pratyahard [withdrawal], dbarana [concentration of mind), dhyana
[meditation] and semadhi. Those stages deal with control of the
mind. Such mind contral becomes easier for a person whe has
eatlier practised pranayama. Prasayarma therefore leads one tu the
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higher stages. Because these higher stages involve controlling the
mind, one can say that mind control is the ultimate aim of yoga.

& more advanced man will naturally go direct to contrel of
mind without wasting his time in pracnsing control of breach.!°

3 Pranayama bas three phases — exbalation, imbalztion ond
retention. How should they be regulated?

4: Completely giving up identificaton with the body alone is
exhalation [rechaka]; merging within through the enquiry “Whao
am [?* along is inhalation [prraka); abiding as the one reality T am
that’ alone is retention [kimbbaka]. This is the ceal pranayanma 1!

Q: [ find it said w Maha Yoga that in the beginning of
meditation one may attend to the breath, that is, its mspiration
and expiration, and that after a certain amount of stillness of
miind is attained, one can dive into the Heart seekoing the source of
the mind. I bave been badlv in want of some such practical hint.
Can I fallow this method? Is it correct?

A: The ching iz to kill che mind somshow. Those who bave not
the strength o follow the enguiry method are advised to adopt
prargyama as a help to contred the mind. This prorayama is of
twa kinds, controlling and regulating the beeath, or simply
watching the breath.'?

: For comrrolling the breath, is not the ratic 1:4:2 for
infraling, retaining the breath and exhaling best?

A: All those proportions, sometimes regulated not by counting
but by uttering martras, are aids to controlling the mind. That is
all. Watching the breath is also one form of franayma. Inhaling,
retaining and exhaling is more violeot and may be harmiul in
some cazes, for example when there is no proper Gum to guide
the secker at every step and stage, But merely watching the breach
is easy and involves no risk.

(& Is the manifestation of kundalini sakd [kundslini power]
frossible only for those who follow the yogic path vf acquiring
saktl [powwer], or is it possible also for those who follow the path
of devotion |bhakn) or love fpremajf?

A: Who does not have kundalind sabti? When the real natre
of thar sek# is known, it is called akbandakara vritti [unbroken
consciousness) of abam sphrvang [effulpence of 'T'). Kundaling
sakti is there for all people whatever path they follow. It is only a
difference in name,

Q: It is said thar the sakd manifests itself in five phases, ten
Phases, @ bundred phases and a thousand phases. Which is triue:
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five or ten or a hundred or a thousand?

A Sak#f has only one phase. If it is sald to maifest iself in
several phases, it iy only a way of speaking, The saksi is only one.

Q: Can g jnani belp not only those who follow his path but
also athers who folfow other paths such as yoga?

A: Undoubtedly. He can help people wharever path they
choose to follow. It is something like this. Suppose there is a hill.
Thete will be very many paths ta climb it. If he were 1o ask people
1 climb by the way he came, some may like it and some may not.
If people who de not like it are asked to climb by that path, and
by thar path only, they will not be able w come up. Henoe a frani
helps peeple following any particular path, whatever it may be,
People who are midway may not know about the merits and
dements of ather pachs, but one who has climbed 1o the summit
and sits there cbserving others coming up is able e see all the
paths. He will therefore be abile to tell people who are coming up
to move a little o this side or that or w avoid a pitfall. The goal is
the same for all.!'*

(: How can one direct the prana or lfe-force o the
sushummna nadi fg psyekic werve in the spine] so that the chit-jada-
granthi [the identification of consciousness with the body] can be
severed -in the manwer stated v 5ti Ramana Gita?

A: By enquiring “Wha am [ The yogi may be definitely
alming at rousing the kundaling and sending it up the sushumna.
The juari may ot be having this as his object. But both achieve
the same results, that of sending the life-force vp che seshumng
and severing the chit-jada-granebi, Kundaling is only another name
tot atma or Self or szkti. We talk of it as being inside the hody,
becanse we conceive ourselves as limrted by this body: But it is in
rcality both inside and putside, being not different from Self or the
sakéi of Self.

Q: How to chure up the nadis [psyckic nerves| so that the
kundalini may go up the sushumna?

A: Though the yog may have his methads of breath control
for this object, the jrani’s methad is only that of enquiry. When
by this method the mind i merged in che Self, 31: saRE or
kundaling, which iz not apart from the Self, nses automarically.'*

The vopis artach the highest importance w sending che
kundating up to the sabasrara, the brain centre or the thousand-
petalled lotus. They paint cut the scriprural statement that the life-
current enters the body throvgh the foncanelle and argue that,
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viyoga [separation] having come about that way, voga [union|
must also be effected in the revorse way, Therefore, they say, we
must by vopa practice gather up the pramas 2nd enter the
tontanelle for the consummanon of yoga, The franis on the other
hand point our that the yopi assumes the existence of the body
aod its separateness from the Sdf. Only if this standpoint of
scparatencss is adopred can the youi advise effort for reunion by
the practice of voga.

In fact the body is in the mind which has the brain for its seat.
That the brain functions by Light borrowed from another sonrce is
admitted by the yopis themselves in their fontanelle theory, The
frani turther argues: if the light is borrowed it nwst come from its
native source, Go to the source direct and do not depend on
borrewed resources. That snurce is the Hearr, the Self.1¢

The Selt does nor come from anywhere else and enter the body
through the crewn of the head. It is as ir is, ever sparkling, cver
steady, unmoving and unchaoging. The individual confines bimself
to the limits of the changetul body or of che mind which detives its
existence from the unchanging Sclf. All that is necessary is to give
up this mistzken identity, and that done, the ever-shining Self will
be seen to be the single non-dual realiry.

If one concentrates on the sabasrara there is no doubt that the
ecstasy of samadhi ensues, The pasanas, that is the latent mental
tendencies, are npot however destroyed. The vopi is therefore
bound to wake up from the samadfi becanse release [rom
bondage has noc vet been accomplished. He oust s6ll oy o
eradicate the vasanas inherent in him so that they cease to distuch
the peace of his samadhi. So he passes down from the sahasrara to
the Hearr through what is called the jaenadi, which iz only a
continuadon of the sushuming, The sushumna 15 thus a curve. T
starts from the lowest chakra, rises through the spinal cord o the
brain and from there bends down and ends in the Heart. When
the youi has reached the Heart, the samadhi becomes prrmanent.
Thus we sec that the Heart is the final centre. ¥

(: Hatha yomic practices gre said to banish diseases effectively
and arve therefore advocated as wecessary prefisminaries to jnana yoga.

A: Let those who advocate them use them, It has not been che
expetience here. All diseases will be effectively annihilated by
continuous self-enquiry.'® If you proceed on the notion thar healch
of body is necessary for health of mind, there will never be an end
to the care of the body'?
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3: Irs not hatha yoga necessary for the enguiry into the Seff?

A: Fach one finds some onc method soitable o himself,
because of latent tendencies [purva samskaral.

(}: Can hatha yoga be eccompiished at my age?

A: Why do you think of all that? Because you think the Self is
exterior to yourself you desire it ard ay for it But do yon not
exist all along? Why do you leave yourself and go after something
external?

O It f2 swid in Aparoksha Anubhuti #hat hatha yoge is &
necessary aid for enguiry into the Seff

A: The katha yogis claim to keep the body fir so that the
enquiry may be effected without obstacles. They also say that life
nwst be prolonged so that the engoiry may be carried 10 a
successful end. Fuorthermore there are those who uze some
medicines |kayakalpa| with that end in view. Their favourite
example is that the screen must be perfect before the painting is
begun. Yes, but which & the screen and which the painting?
According to them the body is the soreen and the enquiry into the
Self iz the painting. But is oot the body itself a picure on the
screen, the Self?

(: But hatha voga fs so much spoken of as an aid.

A Yes. Even preat pandits well versed in the vedants continne
the practice of it. Otherwise their minds will not subside. So you
may say it is useful for those who cannot otherwise still the mind.*®

Ch What are asanas [postures or seadsf? Are they necessary?

A: Many asanas with cheir effects are mentioned in the voga
sastras. The scats arc the tiger-slan, grass, etc. The postures ate
the ‘lotus posture’, the ‘easy posture’ and so on. W%y all these
only to know oneself? The truth is that from the Self the ego rises
up, corduses itself with the body, mistakes che world 1o be real,
and then, covered with egotistic conceir, it thinks wildly and looks
for asawas [seats]. Such a person does not undemstand that he
himself is the centre of all and thus forms the basis for all.

The asana [seat] is meant to make him sit irm. Where and how
can he remain firm except in his own real state? This is the real
asang. 2!

Attaining the steadiness of not swerving from the knowled
that the base [2sama] upon which the whole universe rests is only
Self, which is the space of wue knowledge, the illustrious ground,
alone is the firm and motionless posture [2sena] for excellent
samadhi™
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Q: In what asana is Bhagavan usually seated?

A: In what asgna? [n the asana of the Heart. Wherever ir is
pleasane, there is my gsama. That is called sukbasana, the asana of
happiness. That gsana of the Heart is peaceful, and gives
happiness. There is no need for any other asanag for those whe ave
seated in that one.?

O: The Gita seems [0 emphasise karma yoga, for Arfuna is
porsuaded ro fight. Sri Krishna bimself set the example by an
active life of great exploits.

A: The (Gitg starts by saying that you are not the body and
that you are not therefore the kavts [the doer].

Q. What s the sipnificance?

A: Tt means that one should act without thinking that oneself
is the acror. Actions will go on even in the egoless state, Each
person has come into manifestation for a certain purpose and thar
purpase will be accomplished whether be considers himself to be
the actor or not.

Q: What is karma yoga? I it won-altachment to karma
faction] ar its fruir?

A: Karma voga is that voga in which the persan does not
arrogate to himself the function of being the actor. All actions go
on actomatically.

Q: [z it non-attachment to the frits of actions?

A: The question artises only if thete is the actor. It is said in all
the scriptures that yvou should not consider voumelf to be the
actor.

0): 3o karma yopa is ‘kartritva buddhi rahita karma’ — action
withowt the sense of doership,

A: Yes. Quite an.

{): The Gita teaches that one showld have an active life from
begimning to and.

A: Yes, the actorless action,2*

Q: If one remains quict bow s action to go on? Where is the
place for karma yoga?

A: Let vz firgt understand what berma is, whose karma i is
and who is the doer. Analysing them and enquiring into their
truth, one is obliged to remain as the Self in peace. Nevertheless
even in that state the actions will go on,

Q: How will the actions go on if I do not acg?

A: Who asks this question? I5 it the Self or another? Is the Self

conccrned with acoons?
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(: No, not the Self. It is another, different from the Self.

A: 5o it is plain that the Self is ot concetoed with actioss and
so the question does not arise.?’

Q: I want o do karma yoga. How can T help others?

A; Who is there for you to help? Who s the ‘I’ that is going ta
help others? First clear up that poine and then everything will
settle itself,**

Q: That means ‘realise the Self. Does my realisation help
others?

A: Yes, and it is the best help that you can possibly render to
others. But really there are no others to be helped. For the realised
being secs only the 5cli, just as the goldsmith sees only the gold
while valuing it in various jewcls made of gold. When you identify
voutsielf with the body, name and form are there. But when you
transcend the body-cotscousncss, the others also disappear. The
realised one does not see the world as different from himself.

Q: Would it not be better if saints mixed with other people in
order ko belp them?

A; There are no others to mix with, The Self is the only
reality. ™

The sage helps the wotld merely by being the real Self. The besc
way for one to serve the world is to win the egoless state. If yon
are anxious to help the world, but think that you cannot do so by
attaining the egoless state, then surrender to God all the world's
problems, along with your own.?®

O Should I not try to help the suffering world?

A; The power that created you has created the world as well.
If it can rake care of you, it can similarly take care of the world
alse. If God has created the world it is his business to Jook afeer it,
not yours.2*

0: Is the desive for swaraj [political independence] right?

A: Such desire no doubt begins with self-interest. Yet practical
work for the poal gradually widens the cutlook zo thar the
individual becomes mergad in the country. Such merging of the
individuality is desirable and the related karma is mishhama
[unsclfizh].

Q: If swaraj i gained after a long stragele and terrible
sucrifices, fs mot the person justified in befng pleased with the
result and elared by it

A; He must have in the coutse of his work sarrendered himself
te the highet power whose might must be kept in mind and never
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lost sight of. How then can he be elated? He should not even care
for the result of his aciions. Then alone the Earma becomes
unselfgh 72



PART FIVE

Experience

There are no grades of reality, There are prades of
experience for the individual but not of reality. Whaiever

may be the experiences, the expenencer is one and the
same.

The Self is certainly within the direct experience of evervone,
but not as one imapines it to be, It is only as it is.?
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CHAPTER 14
Samadhi

The word samadbi is widely nsed in eastern spiritual literature to
denute an advanced stage of meditation in which there is a
conscious expericnce of the Self or an iorense undisturbed
absorption in the object of meditation, Many gradadons and sub-
divisions of somodbi have been deseribed, with different schoals
and religions each tending to produce their own distinctive
catcgorics and terminology,

classification generally used by 5ri Ramana divides the
various sammadiis into the fﬂﬁﬂwing three-fold division:

1 Sabaja nervtkalpa samadbi This is the state of the frani
who has finally and irrevocably eliminated his ego. Sabaja
mcans ‘natural’ and sérvikalpe means ‘no differences’. A
franf in thiz state is able to funcrion naturally in the world,
just as any ordinary person does. Knowing that he is cthe Sel,
the sahaje jreami sees no difference Detween himself and
others and no difference between himself and the world. For
such a person, everything is a manifestation of the indivisible
Self.

2 Kevala nirvikalpa samadhi  This i3 the stage below Self-
realisation. In this stare there is a temporary but effortless
Self-awarcoess, but the ego has not been hnally eliminated. [t
is characterised by an absence of body-consciousness.
Although one has a temporary awareness of che Self in this
state, one is not able to perceive sensory information or
function in the world. When body-consciousness returns, the

€0 reappoars.

3 Savikalpa samadhi In this state Sclf-awarcocss is main-
tained by constant eHfore. The continuity of the samadh is
wholly dependent on the cffort put in to maiotain it. Wheo
Selb-attenton wavers, Self-awareness is obscured.

133
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The following brief defminions formulated by 5ri Ramana
should be sufficent to geide the uninitiated through the
terminological jungle of samadh:

Holding on to reality is samadii.

Halding on to reality with cffort is savitalpe samadhbi.
Merging in reality and remaining unawate of the world is
nirvikalpa samadhi,

Merging in ignorance and remaining unaware of the
waorld is sleep,

Remaining in the primal, purc, natoral state without
effort is sehaja niruikalpa samadbi.!

LA NS Gd o bt

Q: What is samadhif

A: 'The state in which the unbraken experience of existence-
conscigusness is atrained by the still mind, alone is sarntadbs, That
s0ll mind which is adorned with the attainment of the limitiess
sapreme Self, alone is the reality of God.?

When the mind is 10 compmanian with the Self in darkness, it is
called #idra [sleep], thar is, the immersion of the mind in
ignorance. Immersion 4 consclows oo wakeful state is called
samadhi. Samadbi is continuaus inherence in the Self in a waking
state, Nidra ot sleep s also inherence in the 3elf buc in an
unconscious state. In sabaie samadbi the communion i= con-
(ST TS )

Q: What are kevala nirvikalpa samadhi ard sahaja nirvikalpa
samadhi?

A: The immersion of the mind in the Self, but without iz
destruciion, is kevals sirvibalpa samadbi, In this state one is not
free from wasames and so one does not therefore attain mkii.
Only after the rassnos have been destroyed can one attain
liberation.

2: When can one practise sahaja samadhi?

A: Even from the beginning. Even though onc practiscs kevala
sirvikalpa samadhi for years wogether, if one has not rooted cut
the tasanas one will not attain liberadon,?

Q. May I bave a dlear idea of the difference between savikalpa
and nirvikalpa#

A: Holding on to the supreme state is samadbi. When it is
with effert due to mental distorbances, it is ssvikalpa. When these
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disturbances are absent, it is mirvikalpa. Rcmammg permanently
in the primal stare without effort is sahaja.*

(): Is nirvikalpa samadhi absolutely necessary before the
attainmient of sahaja?

A: Abiding permanently in any of these samadbis, cither
savikalpa or nirvikalpa, is schaja {the nawral state]. What is body-
conscicusness? It is the insentient body plus consciousness. Both
of these must lie in another consciousness which is absoleee and
unaifected and which remains as it always is, with or withour the
body-conscousness. Whart does it then matter whether the body-
consciousness is lost or retained, provided one is hcldirlg of o
that purc conscicusncss? Total absence of bady-consciousness has
the advantage of making the samadhi more intense, alﬂ'm-ugh it
makes no difference to the knowledge of the supreme®

€): Is samadhi the same g5 turiya, the fourth state?

A: Samadhi, turiva and airvikslpe all have the same impli-
caden, that is, awareness of the Self. Turiwg literally means the
fourth state, the supreme consciousness, as distince from the other
three states: waking, dreaming and dreamless sleep. The fourch
statc is cternal and the other three states come and go in it. In
twriya there is the awareness that the mind has merged in its
source, the Heart, and is quiescent there, although seme thoughts
still itnpinge on it and the senses are still somewhat active. In
riirvtkalpe the senses are mactive and thoughts are totally abzen:.
Hence the experience of purs consciousness in this scate is intense
and blissful. Turiye is obtainable in savikalpa samadhi®

Q: What is the difference between the bliss emjoyed in sleep
and the Bliss enjoved m mnya?

A: There are not different bliszes. There is only one bliss which
includes the bliss enjoyed in the waking state, the bliss of all kinds
of beings from the lowest animal to the highest Brahma, That bliss
is the bliss of the Sclf. The bliss which is enjoyed unconsciously in
sleep is cnjoyed consciously in #urfye, that is the only difference,

bliss enjoyed in the waking state iz second-haod, it is an
adjunct of the real bliss [upadbi aranda].”

Q: Is samadhi, the eighth stage of raja yoga, the same as
the samadhi you speak of?

A: In yoga the term samadhi refers to some kdod of wance and
there arc various kinds of samadbi. But the samadbi [ speak of is
diffcrent. It is sabaje semadhbi. From here you bave samadbana
[steadiness] and you remain calm and compeosed even while yon
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are active. You realise that yoo are moved by the deeper real Scli
within. You have ne worries, no anxieties, no cares, for you come
to realise that there is nothing belonging to you. You know that
everything is done by something with which you arc in conscious
LITIOI.

Q: If this zahaja samadhi is the most desirabie condition, is
there ne need for nirvikalpa samadhi?

A: The nirvikalpa samadbi of raja yoga may have its use. But
in juana yoga this sehaja sthiti [natural state] or sebaja mishtha
[abidance in the natural state] itself is the #irskalpa state. In this
natural state the mind is free fromm doubts. It has no need to swing
berween alternarives of possibilities and probabilities. it sees no
vikalpas |differences] of any kind. It is sure of the truth because i
feelx the presence of the real. Even when it is active, it knows it is
active in the reality, the Self, the supreme being.”

Q: What iz the difference between deep sleep, laya Ja trance-
like state in which the mind is temporarily i abeyance] and
samadhif

A: In deep sleep the mind is merged and not destroyed. That
which merges reappears. U may happen in meditation also. But
the mind which is destroyed cannot reappear. The yogi's aim must
be to destroy it and not to sink into leys. In the peace of
meditation, laya sometimes ensues bt it is not enough, It muse be
supplemented by other praciices for destroying the mind. Some
people have pone into yogic samadh with a trifling thoughe and
after a leng rime awakened in the trail of the same thought. In the
meantime generations have passed in the world. Such a yogi has
not destroved his mind. The true destruction of the mind is the
non-recogniden of it as being apart from the Self. Even now the
mind is nor. Recognise it, How can you do it if not in everyday
activines which go on auwtomatcally? Know thac the mind
promoting them is not real bue is enly a phantom proceeding from
the Sclf. That is how the mind is destroved.®

Q: Can the meditazor be affected by physical disturbances
during pirvikalpa samadhif My friend and 1 disagree on this point.

A: Both of you are right. One of you is refernng to kerala and
the other to sahajz samadhi. Tn both cases the mind is immersed in
the bliss of the Self. In the former, physical moverments may cause
disturbance to the meditator, because the mind has not completely
dicd out. It is still alive and can, as after decp sleep, ar any
moment be active again. It is compared o a bucket, which,
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although completely submerged under water, can be pulled out by
a rope which is stll attached te it. In sabajz, the mind has suok
completely intu the Self, fike the bucket which has got drowned in
the depths of the well aleng with its rope. In sabaja there is
nothing left to be distarbed or pulled back to the world, One’s
activities then resemble that of the child who sucks its mother's
milk in sleep, and is hardly aware of the feading.1

Q: How can one function in the world in such a state?

A: One who accustoms himself naturally (o ineditation and
enjoys the bliss of meditation will not lose his samadbi scatc
whatever external work he daes, whatever thoughes may come o
him. That is sahaja sirvikalpa.'' Sahaja nirvikalpa is nasa [total
destruction of the mind] whereas kevals mirvikalpa s laya
[tempotary abeyance of the mind]. These who are in the laya
garmadhi state will have to bring the mind back under control from
time to tme. If the mind s destroved, as it is in sabajz samadbi, it
witl hever sprout again. Whatever is done by such people is just
incidental, they will never slide down from their high state.

Thase that are in the kevals wirvikalpa state are not realised,
they are still seekers, Those who are in the sahaja nirvikalpa seate
are like a light in a windless place, er the ocean withour waves;
that is, there is no movement in them. They cannot find anything
which is different from themselves. For those whe do not reach
that state, everything appears to be different from themselves. 12

Q: Ts the experience of kevala nivvikalpa the same as that of
sahaja, although ong comes down from it to the relative world?

A; There is neither coming down not going up — he who goes
up and down is not real. In kevals mirvibalpa there is the mental
buckec still in existence under the warer, and it can be pulled our
¥ any moment. Sabaja is like the river thar has linked up wich the
océan from which there is no retum. Why do you ask all these

“questions? Go on practising till you have the experience vourself, 1

Q: What is the use of samadhi and does thought subsist then?

A: Samadbi alone can reveal che truth, Thoughts cast a veil
over teality, and so it is not realised as such in states other than
kapregdhi,

In samadbi there is ooly the feeling T am” and no thoughts, The
experience of ‘T am’ is ‘being sdll’.

Q: How can | repeat the experience of samadhi or the stillness
Brat | obtain bere it vour presence?

Ai Your present expenence is due to the influence of the
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aomosphere in which you find yourseli. Can you have it cutside
this atmospherc? The experience is spasmodic. Undl it becomes
permanent, practice is oecessary. '

Q) Is samadhi an experience of calmness or peace?

A: The tranquil clanty, which is deveid of mental mwrmoil,
alone is the samadh which is the firm base for liheration. By
earnestly trying to destroy the deceptive mental turmoil, experience
that sgmadhbi as the peaceful consciousness which is inner
clariry.!*

Q: What iz the difference hetween imtermal and extersal
samadhif

A: External samadbi is holding oo to the realicy while
witnessing the world, without reacting to it from within, There is
the stillness of a waveless ocean. The intemal samadhi sovolves
loss of body-conaciousncas.

) The mind does mot sink into that state even for a second,

A: A strong convicdon 35 pecessary that ‘T am the Self,
transcending the mind and the phenomena.’

Qi Mevertheless, the mind proves to be an nevielding vbstacle
which thwarts amy attermpis fo sink mto the Self,

A: Whar does it matter if the mind is acove? It is 50 only on
the substraturn of the 5Self Hold the 5elf even during mental
activitics. 1

Qi I have read m a2 buvk by Romain Rolland abont
Ramakrishna ihat nicvikalpa samadhi i a terrible and tervifying
experience. Is nirvikalpa so ternible? Ave we then undergoing all
these tedions processes of meditation, purifcation and discipline
oty to end in a state of terror? Are we poing to turn into fving
corpses?

A People have all soris of notons abour sivwikaipa. Why
speak of Bomain Rolland? I those who have all dhe Upawnishads
and vedanitic tradidon at their disposal have fantastic notions
about stirvikalpa, who can blame a westetner for similar notions?
Some yogis by breathing exereises allow themselves to fall into a
cataleptic state far decper than dreamless sleep, in which they are
aware of pothiog, sbsolutcly nothing, and they glorify it as
stirtikalpa. Some others think that once you dip into mirvikalpa
vou become an altogether different being. S6ll others take
wirvikalpa to be attainable only through a trance in which the
world-conscicusness iz totally obliterated, as in a faineing fit. All
this is due to their viewing it intellccroally.
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Nirvikalpa is chit — effortless, formless consciousness. Where
does the terror come in, and where is the mystery in being oneself?
To some people whose minds have become ripe from a long
practice in the past, nfrvikalpa comes suddenly as 2 flood, but o
others it comes in the coursc of their spiritual practice, a practice
which slowly wears down the obstructing thoughs and reveals the
screen of pure awarencss "I'='T". Further practice renders the screen
permanently exposed. This is Self-realisation, muk#, or sabafa
satmadin, the natural, effortless stare.’ Mere non-perceprion of
the differences [vikalpas] outside is not the real pature of firm
mirvikalpa. Know chac the non-rising of differences [vikalpas] in
the dead mind alonc is the troe mirvikalpa.

Q: When the smind begins to subside into the Self there is often
a sersdtion of fear.

A: The fear and the quaking of one’s body while one is
entering samadbi is due oo the slight epo-conscousncss still
remaining. But when this dies completely, without leaving even a
trace, ong abides as the vast space of mere consciousncss where
bliss alone prevails, and the quaking stops.'*

Q: Is samadhi a blissful or ecstatic state?

Az In samadhi itsclf there is only perfect peace. Ecstasy comes
when the mind revives at the end of samadbi, with the
remembrance of the peace of samadhi. In devotion the ecstasy
comes frst. It is manifested by tears of joy, hair standing on end
and vocal stumbling. When the ego finally dies and the sahajz is
won, these symptoms and the ecstasies cease ?

Q. On reafising samadhi, dees #ot one obtaiy siddhis [super-
natural powers) alio?

A: In order o display siddkis, there must be others w
recognise therm. That means, there is no frans in the one who
displays them. Therefore, siddbis are not worth a thought. frasa
alone is to be aimed ar and zained,?®

Cx: It is stated in the Mandukyopanishad that wsless samadhi,
the eighth and last stage of yoga, is also experienced, there can he
#o liberation (moksha] however much meditation {dhyana! or
phrysical awsterities [tapas] are performed. Is that su?

A: Rightly onderstood, they age the same. It makes no
difference whether you call it meditation or ansterities or
absorption, or anything else, Thar which is steady, contnueous like
the flow of cil, is austerity, mediration and absorprion. To he
one’s own Sell is semadhi.
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(): Hut it is sated i the Mandukyopanishad that samadhi sust
necessarily be experienced before attaining Gberation.

A: And who says that it is not soF It is stared not only in the
Mandukyopanishad but it all the ancient books, Bur it is troe
samadhi only if you know your Self. What is the use of sitting still
for some time like a Lifcless object. Suppase you get a hoil on your
hand and have it operated on under anaestheric. You don't feel
any pain at the time, but dues that mean that you were in
samadbi? It is the same with this too. One has to know what
samadhi is, And how can you know it without koowing your Self?
i the 5elf is known, sasmadhbi will be known awtomancally, ™!

Samadhi is one’s natoral state. v is the wodercurrent in all the
three states of waking, dreaming and slevping. The Self is not in
these stares, but these states arc in the Sclf. M we pet samiadhi in
our waking state, that will persist in decp sleep alio, The
distinction berween consciousness and uncomscousness belongs to
the E:,;nlm of mind, which is ranscended by the state of the real
Self,

O So one shonld ahways be trying to reack samadhi?

A: Sapes say that rhe state of equilibrium which is deveid of
the ego alone is mouna-samadhi |the samadhi of silence], the
pinnacle of knowledge. Undl one artains miosna-saweadbi, the
state it which one is the egolesy reality, seck voly the annihilation
of T as your aim.®?

o CHAPTER 15
Visions and psychic powers

Mediratien sometimes brings about spectacular side effects;
visions of gods may appear and occasionally supernatural powers
such as claitvoyance and telepathy are developed. Both of these
effects can be deliherately produced. Concentration oo a mental
image wt]ll sometimes result in visions, particulady i the
cancentration is done with devotion or if rthere is a strong desive
for the visions to appear. Psychic powers {siddhis) may also be
attained by special yogic ewetciscs. Faranjali's Yoga Sutvas, the
classic text on yoga, lists several cxercises which accelerate the
developinent of eighr siddbis ranging from inwisibitity to walking
OT1 WATEY,

) Sri Ramana discouraged his devoters from deliberately pursuing
cither visians or siddbis by pointing ont that they were products of
the mind which might impede rather chan facilitare Self-realisation.
If visions came spontanecusly he would somerimes admit that they
were a sign of progress but he would usually add that they were
only temporary experiences in the mind and chat they were “below
the plane of Self-realisation’.!

It siddiis appeared spontaneously he would cutline the dangers
of becoming attached to them, explain thar such POWELS Were
mare likely to inflate the cgo than eliminate it, and emphasise that
the desire for siddbis and the desire for Self-realisarion were
mutnally exclusive,

The Self is the most intimate and etemnal being whereas the
siddhis are fureign, Siddbis are acquired by effort whereas
the Self is not. The powers are songhbt by the mind which
must be kept alert whereas the Self s realised when the mind
15 destroved. ‘The powers only manifest when there is the
ego. The Self is hgynnd the cgo and is realised anly after the
ego is elimitated.
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Q: [ once before told Sri Bhagavan how | had a vision of Siva
about the time of my conversion to Hinduism. A similer
experience recurred to me at Courtallom. These visions dre
mamentary but they are blissful, I wanr to know bow they mipht
be made permanent and conrimeous. Withour Siva there is no life
in what I see grownd me. T ant so bappy o think of bim. Please
tell me howr bis vision may be everlasting to me.

A: You speak of 2 vision of Siva. Vision is always of an object.
That implies the existence of a subject. The value of the vision is
the same as thav of the szer. That is to say, the nature of the vision
is on the same plane as that of the seer. Appearance implies
disappearance alsc. Whatever appears must also disappear. A
vision can never be erernal. Buot Siva is eternal.

The vision implies the seer. The seer cannot deny the existence
of the Scif. There is no moment when the Self as consciousness
does not exist, nor can the seer temain apart from consciousness.
This consciousness is the cternal being and the only being. The
scer cannot sce himself, Dioes he deny his existence because he
cannot see mself with the eyes 33 i a8 vision? No. So pratyaksba
[direct experience] does not mean seeing, but being,

Ta be is to realize. Hence ‘1 am chat [ am®, I am’ is Siva.
Nothing else can be without him. Everything has its being in Siva
and because of Siva.

Thetefore enquire “Who am [* Sink deep within and abide as
the Self. That is Siva as being. Do rot expect w have visions of
him repeated. What is the diffcrence berween the objects you see
and Siva? He is both the subject and the ohject. You cannot be
without Siva because Siva is always realised here and now. If yoo
think you have not realised him it 1s wrong. This is the chstacle for
realising Siva. Give up that thought also and realisation is thete.

Q: Yes. But bow shall I effect it as gquickly as possible?

A 'This is the obstacle tor realisadon. Can there he the
individual without Siva? Even now he is you. There is no question
of time. i thers is a moment of non-realisation, the question of
realisaton can arisc. But ag ir is, you cannot be without him. He is
already realised, ever realised and never non-realised.?

Q: I wish to get sakshatkara [direct realisation] of Sri Krishua.,
What should I do to get it?

A: What is your idea of 5ri Krishna and what do you mean by
sakshatbhara?

Q: [ meegn Sri Krishng who fived in Brindavan and T want o
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see him as the gopis fhis female devotees| saw him.

A; You see, you think he is a human being or one with a
human Form, the son of so and so, whereas he himself has said, ‘1
am in the Heart of all beings, [ am the beginning, the middle and
the end of all forms of life,” He must be within you, as he is within
all. He is your 5elf or the 5clf of your Self, S0 if you sec this entity
[the Sclf] ur have sakshathara of it, you will have sghshatbara of
Krishna. Direcr realisadion of the Sell aod direct realisation of
Krishna cannot be different. However, to go your own way,
surrender completely 1o Krishna and leave it to him to grane the
sakshatbara you want* :

O Teit possible to speak fo lswara [God| as S+ Ramakrishua did?

A: When we can speak to each other why should we not speak
to Iswarad in the same way?

Q: Then why does it not happen with us?

A: Tt requires purity and strength of mind and pracice in
medication.

G Does God beeume evident if the above conditions exist?

A: Such manifesrations are as real as your own realicy, Tn other
words, when you identify yoursclf with the body, as in the waking
state, ynu see geoss objects. When in the subtle body or in che
mental plane as in dreams, you see abjects cqually subde. In the
absance of identibcation in deep sleep you sce nothing. The objects
seen bear a relation to the state of the secr. The same applies o
visions of God,

By long practice the Agure of God, as meditated upon, appears
in dreams and may later appear in the waking state alsa’

Q: My wisitors bere 1efl me thal they get visions or thought-
currents from you. I bave been bere for the last month and a balf
and stifl I bave not the slightest experience of any kind. Is 2
because 1 am umworthy of yowr grace?

A: Visions and thought-currents are had according to the state
ct mind. it depends on the ndividuals and vl upun the universal
prcn?:dm'éﬂc. Morgover, they are immaterial. What matters is peace of
mind.

What is realisation? Is it to see God with four hands, bearing a
conch, a whee] and a club? Even if God should appear in that
form, how is the disciple’s ignorance wiped out? The truth muse
be cicrnal realisaton, The direct perception is ever-present
experience. God himself is known when he is directly pecceived. It
does not mean that he appears before the devotee in some
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particular form. Unless the rcalisation is eternal it canmot serve
any uscful purpose. Can the appearance of God with four hands
be cternal realisadon? It is phenomenal and illusory. There must
be a seer. The seer alone is real and eternal. .

Let God appear as the light of 2 million suns, ls it prratyaksha
[direct experience|? To see 2 vision of God the eyes and the mind
are necessary. It is indirect knowledge, whereas the scer is direct

ience, The seer alone is pratyaksha.”

Q: Peaple talk of Vaikuntha, Kailasa, Indraloka, Chandraloka
(the Hindu heavens!. Do they really exist? .

A: Cereainly. You can rest assured that they all exist. There
alse a swarmi like me will be found seated on & conch and disciples
will also be seated arcund him. They will ask something and he
will say something in reply. Everything will be more or less like
this. “What of that? If one sees Chandraloka, one will ask for
Indraloka, and afier Indraloka, Vaikuntha and after Vaikuntha,
Kailasa, and so on, and the mind gocs on wandering, Where is
shanti [peace]? 1 shanti is required, the only correct m':t].:":'d, of
securing it is by self-enquiry. Through self-enquiry Scif-realisation
is posuible. If one realises the Self, onc can see all these worlds
within one’s Self. The source of everyehing is one’s own 5¢lf, and
if one realises the Self, one will not find anything different from
the Self. Then these guestions will not arise. There may or may
not be a Vaikuntha or a Kailasa bur it is a fact that you are here,
ism't it? How are you here? Where are you? After you know about
these things, you can think of all those worlds.?

Q: Are the siddhis mentioned in Patanjali's sotras true ot only
his dream? _

A: He who is Brabman ot the Self will not value those siddhis.
Patanjali himself says that they are all exercised with the mind and
that they impede Sclf-realisation.

. What about the powers of so-called superment

A:; Whether puwers are high or low, whethcr of the mind or of
a supermind, they exist only with reference to the one wha has the
power, Find out who that is. )

Q: Are siddhis to be achicved on the spiritual path ur are they
opposed to mukti flberationf? )

A: The highest siddfi is realisation of the Self, for once you
realise the truth you cease to be drawn to the path of ignorance.

Q: Then what use are the siddhis? )
A: There are two kinds of siddbis and one kind may well be a
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stumbling block to realisation. [t i= said that by mamra, by some
drug possessing occult virtues, by severe austerities or by samadbd
of & certain kind, powers can be acquired. But these powers are
not a means to Self-knowledge, for even when you acquire them,
you may quite well be in ipnorance.

Q: What iz the other kind?

A: They are manifestations of powcr and knowledge which ace
quite natural 1o you when you realise the Self, They are siddhis
which are the products of the noonal and natral tapas [spiritual
practice] of the man who has reached the 5elf, They come of their
own accord, they are God given. They come according to one’s
destiny but whether they come or oot, the jrani, who is sctded in
the supreme peace, is not disturbed by them. For he koows the
Sclf and thar iz the onshakeable siddbi, Bot these siddbis do not
come by trying fot them. When you are in the siale of realisation,
you will know what these powers are.'!

(1 Does the sage use occult powers for making others veatise
the Self, or is the mere fact of bis Self-realisation evough for a¢

A: The force of his Sedfrealisation is far more powerful than
the use of all other powers.!!

Though siddbis are said to be many and different, juana alone
is the highest of thnse many ditferent siddbis, because those who
have atrained other siddhis will desire jmawa, Those who have
artained jrana will not desire othet siddbis. Therefore aspite only
for jrana l”

Although the powers appear o be wondedful to those who do
not possess them, yet they are only transient. It is useless tn aspice
for that which is transient. All these wonders are contained in the
one changeless Self.!?

Greedily bepeing for worthless occult powers [siddbis] from
God, who will readily give himself, who is everything, is like
begging for worthless stale gruel from a generous-natured
philanthropist who will rcadily give everything.

In the Heart which catches fire with the blazing flame of
supreme devotion, all the ncoult powers will gacher together,
However, with a heart that has become a complete prey to the feet
of the Lord, the devotee will not have any desire for those siddbis,
Know that if aspirants who are making efforts on the path w
liberation set their heart upon oconlt powers, their dense
bondage will be saengthened more and more, and hence the
lustre of their ego will wax mere and more. '
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The attainment [siddhi] of Self, which is the perfect whole, the
radiance of liberation, alone is the attainment of true knowledpe,
whereas the other kinds of siddhi, bepinning with amima [the
ability to become as small as an atom] belong to the delusion of
the power of imagination of the foolish mind.™*

Peaple see many things which are far more miraculous than the
so-called siddbis, vet do not wonder at them simply becanse they
occur every day. When a man is born he i3 no bigger than rhis
electric buib, but then he grows up and becomes a giant wrestler,
ot a world-famed artist, orator, politician or sage. People do not
view this as 2 miracle hut they are wondersouck if a cotpse is
made ro speak.'?

Q: T have been interesting neyself in metaphysics for cuer
twenty vears. But I bhave not gained any sovel experience a5 so
many athers claim 10 do. T bave no powers of cairvoyance,
claivaudionce, ete, T feel yayself locked sup in this body and nothing
HOTE.

A: Tuis right. Reality is only one and that iz the Self. All the
rest are mere phenomens in it, of it, and by it. The seer, the
abjects and the sight all are the Self only. Can anyone see or hear,
leaving the Self aside? What difference does it make to see or hear
anyore in close proximity or over enormous distance? The organs
of sight and hearing are needed in both cases and =0 the mind is
also required, None of them can be dispensed with in cither case.
There iz dependence one way or another. Why then should there
be a glamour about clairveyance or clairandicnce?

Moreover, what is acquired will also be lost in due course.
They can mever be permanent.'®

Q: Is it not good o acquire porwers sweh as telepathy?

A: Telepathy or radic enables ooc to see and hear from afar.
They are all the same, heaning and seeing. Whether one heats from
near or far does not make any difference to the one who hears.
The fundamental factor is the hearer, the subject. Widhout the
hearer or the seer, there can be no hearing or secing. The latter are
the functons of the mind. The occult powers [siddbis] are
therefore only in the mind. They are not natural to the Sclf. That
which is not nataral, bor 2cquired, cannot be permanent, and is
not worth striving fur.

These siddbis denote extended powers. A man is posscssed of
limited powers and iz miserable. Because of this he wants w
expand his powers so that he may be happy. But consider if it will

VISIONS AMD PSYCHIC POWERS 155

be so. If with limited perceptions one is miscrable, with extended
perceptinns the misery must increase proportionately. Occult
powers will not bring happincss to anyone, bar will make one all
the more miscrable.

Moreover what are these powers for? The would-be occuld
[siddba] desires to display PthE siddbis so that others m:}:
appreciate him. He seeks appreciation, and if it is not torthcoming
ke will not be happy. There must be others o appreciare him. He
Inay even find another possessor of higher powers. That will cause
jealonsy and breed unhappiness.

Which is the real power? Is it to increasc prosperity or bring
about peace? That which results in peace is the highest perfection

[siddbi)."



CHAPTER 16
Problems and experiences

Physical pain and discomfort, mental aparchy, emotional flucm-
ations and occasional interlodes of blissful peace are frequently
experienced as by-products of spiritual practice. Such manifestations
may nat be as dramaric as the aoes ootlined in the previows two
chapters but they tend to be of grear interest ro the people who
experience them. They are usually interpreted as either milestones
or obstacles on the road to the Self and, depending on which
interpretation is favoured, great efforts are expended in trying o
prolong or eliminate them.

S5ci Ramana tended te play down the impartance of mosc
spiritual experiences and if they were reported o him he would
usually stress that it was mote impovtant to be aware of the
experiencer than o indulge in or analyse the experience. He
would sometimes digress into explanadons about the causes of the
experiences and he nccasionally evaloated thern as heing either
beneficial or derrimental to Self-awareness, but on the whole be
tended to discourage interest in them.

He was more forthcoming when devotees asked his advice
about problems they had encountered during meditation. He
would listen patienty to their complaioms, offer construcrtive
solutions ro their problems and, if he felt that it was appropriate,
iry to show them that from the standpoint of the Self all problems
WEre Nen-eXistent.

Q: One has ot fimes vivid flashes of a comsciousness whose
centre is outside the normal self, and which seems fo be all-
iclustve. Without conmcerning owrselfves with philosophical con-
cepts, boww would Bhagavawn advise me to work towards perting,
retaming and extending those vare fashes? Does the abhyasa
{spiritual practice] wecessary for such experiences involve retire-
menes

A: You say ‘outside’”: for whom is the inside or ouside? These
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can exist voly so long as there are the subject and object. For
whom arc these two again? On investigativn you will find thar
they resolve into the subject only. See who is the subjccr and this
enquity will lead you to pure consciousness beyond the subject.

You say ‘normal self’: the normal self is the mind. The mind is
with limitations. But pure consciousness 1s beyond limitadons, and
is reached by investigation into the T

Ynuo say ‘getting’: the Sclf is always there. You have only w
remove the veil obstructing the revelation of the Self.

You say “retaining’ once vou realise the Self, it becomes your
direct and immediare expericnce. It is never losr, )

You zay ‘extending’: there is no extending of the Sclf, for it is
as it always is, without contraction ar expansion.

You say 'retitenent’: abiding in the Self is solitude, hecause
there is nothing alitn to the Sclf. Retivement must be from one
place or state tn anather. There is neither the one nor the other
apart trom the Self. All being the Self, retirement is impossible and
inconceivable,

You say ‘abirpasa’s abbyass is only the prevention of disturh-
ance ro the inherent peace. You are always in vour natural stare
whether you make 2bhyasa or not. To remain as you are, without
question or douht, is your natural state.!

Q: There are times twhen persons und things take on g vague,
afmiost transparent form as in a dream. Owe ceases io observe
them froem outside, but one is passively conscious of their
existence, while not actively conscions of any kind of selfhood.
There is a deep quictness i the mind. Is the mind 2t suck times
ready to dive imto the Self? Or is ihis condition unbealthy, the
result of self-byprotism? Showld it be encouraged as a means of
Eeiling tempurary pedce?

A: There is conscipusness alony with quictness in the mind.
This is exactly the state to be simed at. The fact that the question
has been framed on this point, without realising that it is the Self,
shows that the state is not steady but casual.

The word ‘diving’ is only appropriate i one has 1o wrn che
mind within in order to avoid being divtracted by the ontgoing
tendencies of the mind. At such times one has to dive below the
surface of thesc external phenomena, But when deep guietness
prevails without obstructing the consciousness, where is the nead
to dive??

Q: When | meditate 1 feel g certain Bliss at times. On such
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pecasions, showld | ask meyself Who is it that experiences this
Bliss?"

A: TFiris the real bliss of the Self that is experienced, thar is, if
the mind has really merged in the Self, such a doubt will not arise
at all. The question irzclf shows real bliss was not reached.

All donbts willl cease only when the doubter and his source
have been found. There is no use removing doubts ane by one. [f
we clear one doubt, another doubt will arise and there will be nu
end of doubts. Bur if, by sceking the source of the doubter, the
doubter is found to be really non-cxistent, then all doubts will
cease.

h: Sometimes 1 bear intermal soamds, What should T do when
swch things bappen?

A: Whatever may happen, keep up the enguity into the sclf,
asking “Who hears these sounds? till the realiry is reached.’

O Sometimas, while in meditation, 1 feel blssful and tears
comte to mey eyes. At other tirnes 1 do not bave thens, Why is that?

A: Bliss is a thing which is always there and is not something
which comes and goes. That which comes and goes is a creation of
the mind and you should not worry about it

Q: The bliss causes @ physical theill v the body, but when it
disappaars T feel dejocted and desire 1o have the experience over
again. Why?

A: You admit that you were there both when the blissful
feeling was expericnced and when it was not. i you realise that
‘vou' properly, those experiences will be of no account.

Q. For reatising that bliss, there must be something lo cateh
kold of, musin't there?

A: There most be a duality if you are to carch hold of
something clse, but what is is only the one Self, not a dualicy,
Herce, who is to carch hold of whom? And what is the thing to be
caughe¥!

Q: When I reach the thonghtless stage in nry sadhana [ enjoy a
certain pleaswre, but sometimes I also experience a vague fear
which T cannor properly describe,

A: You may experience anything, bue you should never rest
content with that, Whether yon fecl pleasure ot fear, ask yourself
who feels the pleasure or the fear and so carry on the sadhbana
until pleasure and fear are both transcended, tll all duality ceases
and till the reality alone remains.

There iz nothing wrong in such things happering or being
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expetienced, but yon must never stop at thar. For instance, yon
must never rest oonfenl with the pleasure of Jaya [temporacy
abeyance of the mind] experienced when thought is quelled, yuu
must press on until all duality ceascs.’

O How does one get vid of fears

A: Whae is fear? It is only a thoughe. If there is anything
besides the Self there is reason r fear. Who sees things separate
from the Sclt? First the ego arises and sces objects as exterpal. I
the ege does not tise, the Self alone exists and there is nothing
external. For anyithing external 6o onesclf implies the existence of
the seer within, Seeking it there will eliminare doubt and fear. Mot
only fear, all other thoughts centred round the ego will disappear
along with ic.®

0: How can the terrifde fear of death be overcome?

A: When does that fear seize you? Does it come when you do
nut see your body, say, in dreamless sleep? It haunts you only
when you are fully ‘awake’ and perceive the word, including your
body. If you do not see these and remain your pure Self, as in
dreamless sleep, no fear can ouch you,

I you trace this fear to the object, the loss of which gives rise o
it, you will find that that objecr is not the body, but the ming
which functions in it. Many a man would be only roc glad to be
rid of his diseased body and all the problems and inconvenience it
creates tor him if condnued awareness were vouchsafed to him. It
i5 the awareness, the consciousness, and net the body, he fears o
lose. Men love existence because it is cternal awarencss, which is
their own Self. Why not then hold on to the pure awareness right
now, while in the body, and be free from alrfear??

Q: When I try to be without afl thoughts, I pass mio sleep.
Whar showld I do about #2

A: Once you go to sleep you can do nothing in that state. Bur
while you are awake, try oo kecp away all thoughts, Why think
about sleep? Even that is a thought, is it not? If you are able to be
without any thought while you are awake, that is encugh, When
you pass into sleep the state which you were in before falling
asleep will continue when you wake up. Yoo will continue from
where you left off when you fell into slumber. 50 long as chere are
thoughts of acovity there will alse be sleep. Thought and sleep are
counterparts of one and the same thing.

We shonld not sleep 100 much or go without it altopether, but
sleep only moderately. To prevent too much slecp, we must try

s g
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aad have no thoughts or chalena {movement of the mind], we
st eat only sattvic food and that only in moderate measure, and
tot indulge in too much physical activity. The more we control
thowght, activity and food the more we shall be able 1o control
sleep, Butr moderation oughr to he che rule, as explained in the
Crita, for the secker on the path. Sleep i3 the first obstacle, as
expiained in the books, for all sadbaks. The second obstacle is
said to be vikshepa or the sense objects of the world which divert
one’s attention. The third is said ro be kashaya or thoughts in the
mind about previous experiences with sense abjects, The fouarth,
anaida {bliss], is also called an obstacle, becauwse fn that statc a
feeling of separation from the source of amgsda, enabling the
enjoyer to say ‘[ am enjoying awanda’, is present. Even this has to
e surmounted. The final stage of samadhé has to be reached in
which one becomes ananda ar one with reality. In this stace the
duatity of enjoyer and cojoyment ceases in the ocean of sat-chi-
anandz or the Self.?

& ho ome shonld wot wry to perpeteate Blissfel ov ecstatic
states?

A: The final obstacle in meditation is ecstasy; you feel great
bliss and happiness and want to stay in that ecstasy. Do not vield
to it buc pass on to the next stage which is great calm. The calm is
higher than ecstasy and it merges into samadhi. Successful
samadhi causes a waking sleep state o supervene, Tnothat state
vou know that you are always consciousness, for consciousness s
vour nature. Acenally, one is always in samadbi but one does not
know it. To know it all one has w do is ro remove the obstacles”

Q: Through poetry, music, japa, bhajans [devotional songs),
the sight of beautiful larndscapes, reading the lines of spiritual
verses, efc., ONE experignces someiimes g true sense of the alf-
pervading wnity. Is that feeling of decp blissful quiet in whick the
personal self bas no place the same as the entering into the Heart
of which Bhagavan spegaks? Wil undertaking these activitios Jead
to a deeper samadhi and so wltimately to a full vision of the real?

A: There is happiness when agreeable things are presented to
the mind. It is the happiness inhcrent in the Self, and there is no
other happiness. And it [s not alien and afar. Yoo arc diving into
the 5:lf on these occasions which you consider pleasurable and
that diving resules in self-existent biiss. Bur the association of ideas
is responsible for foisting that bliss on other things or occurrences
while, in fact, that bliss is within you. On these occasions you are
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plonging into the Self, rthough unconsciously. ¥ you do so
consciously, with the conviction that comes of the experience that
you are identical with the happiness which is truly the Self, the
one reality, you call it realisanon, 1 want you to dive consciously
jnte the Self, dhar is the Hearr.!?

Qi T bave been making sadbana for nearly twenty vears and I
can se¢ no progress. What skould I do? From about five o'clock
every morning I concenirate on the thought that the Self alone is
real and alf else wnreal. Afthough | have geerz doing this for sbout
twenty years | cannotr concentrate for more than two sr three
minutes without vy thoughts wandering.

A: There is no other way w succeed than 1o draw the mind
back every tite it turns outwards and fix it in the Self. There i3 no
need for meditation or mantra or japa or anything of the sor,
because these are our real nature. All that is needed is to give u
thinking of objects other than the Self. Meditation is not so muc
thinking of the 5¢lf as giving up thinking of the not-Self. When
you give up thinking of ontward objects and prevent your mind
from going ourwards by turning it inwards and fixing it in the
Selt, the 5:1f alone rernaing.

Q: What should | do to overcome the pull of these thoughts
and destres? How showld | regulate my life so as to attain control
Giser my thoughes?

A: The more you get fived in the Self the more other thonghts
will drop oft of themselves. The mind is nothing but 2 bundle of
thoughts, and the *I'-thought is the root of all of them. When you
see who this ‘T’ is and find our where it comes feom all thonghus
gct merged in the Self.

Regulation of life, such as gerting up at a fixed hour, bathing,
doing muntra, fapa, observing ricual, all this is for people who do
not feel drawn to seli-enquiry oc are nor capable of it. But for
those who can practise this method all rules and discipline are
unnccessary. !

Q: Why cannot the mind be turned imvard in spite of repeated
atberprs?

A: It s done by practice and dispassion and it succeeds only
gradually, The mind, having been 50 long a cow accustomed to
graze stealthily on others' estares, is not easily confined o her
stall. However much her keeper tempts her with luscious geass
and fine fadder, she refuses the first time. Then she takes a bit, but
het innate tendency to stray away asserts itself and she slips away.



176 EXPERIENCE

On being repearedly tempted by the owner, she accustoms herself
to the stafl ondl nally, even if let loose, she docs net siray away.
Similarly with the mind. If once it finds its inncr happiness it will
not wander oneward.

G Are there not modulations i contemplation gecording to
cireymstancesy?

A: Yes. There are, At times there is illumination and then
contemplation is easy. At orher times contemplation 15 impossible
even with repeated artempts. This is due to the working of the
theee gungs [sattva, rajas and ramas),

Q: Is it imfluenced by one's activities and circmstances?

A; Those cannot influence it. Tt is the sense of doership -
kartritva buddbi — that forms the impediment.

Q: My mind remains clear for oo or three days and twrns dull
for the next two or three days; and so it afternates, What is it due
tnf

A: It is quite natbral. Ir is the play of purity [sattma], acuvity
[rajus] and inertia [fzmas! altecnating. Do not regret the tamgs,
but u;lj'mn sattva comes int play, hold on to it and make the best
of it.

Q: A man sometimes finds that the physical body does not
permit steady meditation. Should be practise yoga for training the
body for the purpase?

A: It is according to nne’s samskaras [predispositions], One
man will practise batha voga for corimg his bodily ills, another
man will st v God 1o cure chem, 3 thicd man will ose his will-
power for it and a fourth man may be totally inditferent to them.
Bur all of them will persist in meditation. The quest for the Self is
the essential facror and all the rest are mere acoessories.'

Q: My attempis at concentration are frustrated by sudden
palpitations of the heart and accompanying bard, short and quick
Breaths. Thent nry thoughts also rush out and the eind becomes
uncontroffable, Under healthy conditions I am more successful
and mry breath comes to a sandstil] with deep concentration. [
had lung been anxious to get the benefit of Sri Bbagavan’s
proximity for the successful culmmnation of vy meditation and so
came bere after considerable effart. ! fell Al here. T could not
weditate and sa I felt depressed. | made o determined effort to
comcentrate mry mind even though I was troubled by short and
quick breaths. Though partly successfal it does not satisfy me. The
time for my feaving the place is drawing near, I feel more and
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more depressed as I contemplate leaving the place. Here | find
people obiaining peace by meditation in the ball whereas I gm not
blessed with stich peace. This itself bas o depressing effect on me.

A: 'This thought, ‘I am not able o concentrate”, is itself an
obstacle. Why should the thought atise?

Q: Can one remain withow! thoughts rising all the hoenty-four
bowrs of the daoy? Showld [ remave withowt meditation?

A: What is ‘hours’ again? It is a concept. Each question of
yours is prompted by a thoughr,

Whenever a thoughr arises, do not be cartied away by it. You
become aware of the body when you forger the Sclf. But can you
forget the Seli? Being che Self how can you forget it? There must
be two selves for one oo forger the other, It is absurd. So the Self js
not depressed, nor is it imperfect. [t is ever happy. The contrary
feeling is a mcre thought which has acnually no stamina in it. Be
rid of thoughts. Why should one atternpt medivation? Being the
Self ooe remains always realised. Only be free from thonghts,

You think that your health does not permit your meditation.
This depression must be traced ro its origin. The origin is the
wronyg identification of the body with the S¢lf, The discasc is nor
of the 5S¢, it is of the body. But the body does not come and cell
you that it is possessed by the disease. It is you who say su. Why?
Because you have wrongly idenvified yoursell with the body. The
body irelf is a thought. Be as yoo really are. There is no reason to
be depressed.’”

(y: Suppose there is some disturbance during meditation, such
s mosguity bites. Should one persise in meditation and try to bear
the bites and ignore the interruption, or drive the mosguitoes
away and then continee the meditation?

A You must do as you find most comvenient. You will not
atain mukd simply because you drive them away. The thing is to
attaip onec-pointcdness and chen 1o attain mano-nase [destmction
of the mind]. Whether you do this by putting up with the
mosquite bites or driving the mosquitoes away s leh to you. If
you are cotnpletely absorbed in your meditation you will not
koow that the mosquitocs are biting you. Till you attain chat stage
why should you not drive thern away?!'S

Q: People practizing meditation are said to ger new diseaces: ¢
any rate, I feef some pain in the hack and fromt of the chest. This
is stated :n be a test by God. Will Bhagavan explain this and say if
H 25 bt
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A: Theee is no Bhagavan outside you and no eest is therefore
instituted. What you believe to be a rest or 2 new discase resulting
{roun spiritual practices is really the strain that is now brought to
Ela}f upon your ncrves and the five senses. The mind which was

ithetto operating through the #adis [nerves] to sense excernal
objects, maimtaining a link betwesn itself and the organs of
perception, is now required to withdeaw from the link” and this
action of withdrawal naturally canses a scrain, a sprain ot a stap
attendant with pain. Same people call this a disease and some call
it a test of God. AN these pains will po if you contbmue your
meditation, bestowing your thought solely on understanding your
Self or on Self-realisation. There is no greater remedy chan this
continuous yoga or union with God or afsman. Pain is inevitable as
a result of discarding the vwsanas |mental tendencies] which you
have bad for 5o long.'¥

C: What fs the best weay of dealing with desires and vasanas
with a view to geiting rid of them — satisfving them or suppressing
them?

A: TF a desire can be got rid of by sadsfying it, there will be oo
harm in satisfying such a desire. But desires generally are not
cradicated by satisfaction. Trying to root them out that way is like
trying to quench a fire by pouring inflammable spirits an it Ar the
same time, the proper remedy is not forcible suppression, sinae
such repression is bound o resct sponer or later into a forceful
surging up of desires with undesirable consequences. The proper
way to get rid of a desire is vo find out *Who gets the desire? Wﬁat
is its source?” When this is found, the desice is rooted ont and it
will never again emerge or grow. Small desires such as the desite
to cat, drink, sleep and attend to calls of nature, though these may
alzo be classed among desites, you can safely sarisfy. They will not
implant sgszmas in vour mind, necessitating further birth. Those
activinies are just necessary ro caory on life and are not likely to
develop or leave behind vasamas or tendencies. As a general eule,
therefore, there is no harm in satisfying a desire where the
satistacton will nnt lead ta further desires by creating rasgaas in
the mind,**

: In the practice of meditation are there any signs in the
realin of subjective experience twhich will indicate the aspirant’s
progress towards Self-realfsation?

A: 'The degree of freedom from unwanted thoughts and the
degree of concentration on a single thought are the measures tu
gauge the progress.'®

PART SIX

Theory

All metaphysical discussion is profitless unless it causes us o
seek within the Self for the rre realiy.

All controversies about creation, the nature of the universe,
evolution, the purpusc of God, ere., are useless, They are not
conducive to our tuc happiness, People try to fnd out abont
things which are outside of them before chey ey to find out
“Whe am {* Only by the latter means can happiness be
gained.!

17%



CHAPTER 17
Creation theories and the
reality of the world

Srt Ramana had little or no intcrest in the theoretcal side of
spiritvality, His principal concern was to bring people to an
awareness of the Self and, ta achivve this end, he always insisted
that practice was more important than speculation. He discouraged
questions of a theoretical narure cither by remaining silent when
they were asked or by asking the questinner to find the source of
the °I' that was asking the question. Occasionally he wonld relent
and give detailed expositions on various aspects of philosophy,
but if his questioners persisted too long wich their queries, ar if e
convorsation veered towards srerle intellectualism, he would
change the subject awd direct che attention of his questioners
towards more practical maceers,

Many of these philosophical conversations centred around the
nature and origin of the physical world since 50 Ramana was
ktown to have views which were wotally at variance with the
common-sense view of the world, As with mnuse other topics he
tailored his statements to conform to the diffcrent levels of
understanding be encountered in his questoners, but even so,
almost all his ideas were radical refutarions of the concepts of
physical reality that most people cherish.

Sti Ramana adopred cheee different srandpoints when e spoke
sbout the nature of the physical world, He advocated all of them
at different times but it is clear from his general comments on the
subject that he ooly considered the first two theories given below
o be erther true or useful,

1 Ajata vada (the theory of not-cansality}. This is an
ancient Hindu doctrine which states that the creation of the
world never happened at all. It is a complete denial of all
capsality in the physical world, 5ti Ramana endorsed this
view by saying that it is the juani's expericnce that nothing
CYEl COMES Nt existence or ccases (o be because the Self
alonc exists as the sole unchanging reality. It iz 3 corullary of
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this theory rhat time, space, cause and effecr, essential
components of all ¢ceeation theories, exisc only in the minds
of ajmanis and that the experience of the Self reveals cheir
non-existence,

This theory is not a denial of the reality of the world, anly
of the creadve pracess which broughr it imm existence.
Speaking from his own experience Sri Ramana said that the
freasii is aware that the world is real, not as an assemblage of
interacting matter and energy, bur as an uncaused appearance
inn the Selt. He enlarged on this by saving that hecanse the
real nature ot substrarum of this appearance is identical with
the beingness of the Self, it necessarily partaloes of its realicy.
That is to say, the world is not real o the jrewi simply
because it appears, but only because the real nature of the
appearance is inseparable feom the Self.

The ajnaii, an the other hand, is totally unaware of the
wnitary pature and source of the world and, as a consc-
quence, his mind constructs. an illusory world of separate
interacting objects by persistently misinterpreting the sense-
impressions it receives. Sri Hamana pointed out that this
view of the world has ao more reality than a dream sinee it
superimposes a creation of the mind on the reality of the
Self, He summarised the difference hecween the jrgni's and
the ajrmani’s standpoinc by saying that the world is unreal if it
i= perceived by the mind as a collecton of discete objoct
and real when it is directly experienced as an apprarance in
the Self.

2 Dwrishri srishti vada Lt his questioners tound the idea of
gjata or non-causalicy impossible to assimilate, he would
teach them that the world comes inte cxistence simul-
taneously with the appearance of the ‘I'-thooght and that it
ceases to exist when the *I'-thought is absent. This theory is
known as drisbti-srishti, or sionltanecns creatton, and it
says, io effect, that the world which appears to an ajrani 15 a
praduct of the mind that perceives it, and that in the absence
of that mind it ceases to exist. The theory is true in so far as
the mind does crears an imaginary world for itself, but from
the standpoint of the 5clf, an imaginary “I' creatng an
imaginary world is no creaton at all, and 3o the doctone of
ajata is not subverted. Alchough 51 Ramana somctimes said
that drishti-srishti was not the ulimate cruth about creation

CREATIONW THRORIES AN THE REALITY O THE WORLD 133

he encouraged his followers to accepl it as a working
hypothesis, He justified this approach gy saying that if onc
can congisiently regard the wrorld as an unreal creation of the
mind then it loses its atraction and it becomes easier to
maintain an umlisiracted awareness of the ‘I'-thaught.
3 Srishti-drishti vada igradual creation}. Thisis the common-
sense view which holds that the world is an objective reality
gﬂverned by laws of canse and effect which can be traced
ack to a single act of creadon. [t includes virtually all
western ideas on the subject from the ‘big bang’ theoty to
the biblical account tn Genesis. Sri Ramana only invoked
theories of this pature when he was ralking to questioners
who were unwilling to accepr the implications of the gjata
and drishtigrishti theorics, Even then, he would usually
point out thar such theores should not be taken too
seriqusly as they were only promulgated o satisfy inellectual
Curiosicy,

Titerally, drishti-srishti means thar the world only exists when
it is perceived whereas srishti-drishti means that the wold existed
priot o anyohe's petception of it Although the former theory
sounds perverse, 5¢i Ramana insisted thar serious seekers should
be satisfied with it, partly becavse it is o close approximation o
the truth and pardy because it is the most beneficial acimde to
adopt if one is sericusly mterested in realising the Self.

Lk How bas stishti foreation] come about? Some say it is
preuci:?s!ined. Others say it is the Lord's leela or spor, What is the
trath?

Ar Various sccounts are given in books, Bot is there creatiun?
Only if there is creation do we have to explain how it came about.
We may not know abour 2ll these theories but we certainly know
that we exist. Why oot know the 'I’ and then see if there is a
creation?’!

Q3 In the vedanta of Sri Sankaracharya the principle of the
ereation of the world bas been accepted for the sake of bepinners,
but for the advanced the principle of non-creation is pur forward,
What is your view on this matter?

Az 'There is no dissoluton or creation, 1o onc in bondage, nor
anyone pursuing spiritual practices. There is no one desiring
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liberation not anyone liberated. This is the absolute truth.” This
sloka appears in the second chapter of Gaudapada®s karika. Onc
who is established in the Sclf sees this by his knowledge of reality.?

i Ts not the Self the cause of this world we see arownd ws?

A: Self iself appears as the world of diverse names and forms.
However, Self does not act ax the effident cause [mimnitts Rarend),
creating, sustaining and destroying it. Dio not ask “Why does the
canfusion of Self, not knowing the cruth that it iself appears as
the world, arise? If instead you enquirc “I'o whom does this
ermfusion occur?’, it will be discovered that no such confusion
ever existed for Self.’

Q: You seem to be an exponent of ajata doctrne of advaita
vedanta.

A: T do nor teach only the afates doctrine. | approve of all
schools. The same troth has to be cxpressed in different wavs w
suit the capacity of the hearer. The gjate doctrine says, ‘Nothing
exists except the one realicy, There is no bicch or death, no
projection or deawing in, no seeker, no bondaye, no Lberarion.
The one unicy alone exists.” Fo such as nd it difficult v geasp this
truth and who ask, *How can we ighote this solid world we see all
around us?, the dream expedience is pointed out and they are
tald, “All that you seec depends on the seer. Apare from the seer,
there is no seen.’ This s called the drishti-srishti vada or the
argument that one first creates out of one’s mind and then sess
what vne's mind itself has creared. Some people cannot grasp even
this and they continue to argue in the following terms: “The dream
cxperience is so short, while the world always exisis. The dream
expericnce was limited 10 me. But the world is felt and seen not
ouly by me, but by so many others. We cannot call such a world
noo-existent.” When people argue i this way they can be given a
srishti-drishti theory, for example, 'God first created such and
such a thing, our of such and such an element, and chen something
else was created, and so on.' Thar alone will satisfy this class.
Their munds are otherwise not satisficd and they ask themselves,
‘How can all geogeaphy, all maps, all sciences, stars, planers and
the rules governing or relating to them and all knowledge he
totally untrue?” To such it i5 best o sav, “Yes, {mod creared all chis
and so yon see it

). But all these cannot be trie. Onfy ane doctrine can be true,

A: All these theories are only to suit the capaciy of the
leamner. The absolute can only be one.*
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The vedanta says that the cosmos springs into view simul-
tanecusty with the seer and that there is no detailed process of
creation. This is said to be yugapar-srishti (instantaneous creation).
It i quite similar oo the creatons in dream where the experiencer
aprings up simoltaneously with the wbjects of experience. When
this is told, some people are not sansfied for they are deeply
rooted in objective knowledge, They seek 1o find out how there
can be sudden creation. They arguc thar an effect musc be
preceded by a cause. It shert, they desire an explanation for the
existence of the wotld which they see aronnd them. Then the |
sretis [scriptures] try to satisty their curiosity by theories of
creation. This method of dealing with the subject of creation is
cailed krama-srishti [gradual creatinn], But the true seeker can be
comtent with yugapai-srishti, instantaneous creation.”

O What is the purpose of creation?

A: It is to give rise to this goestion. [nvestigate the answer to
this question, and finally abide in the supteme or rather the primal
source of all, the Seif. The investipation will resolve itself into a
quest for the Self and it will cease only after the non-Self is sifted
away and the Self realised in itz puriry and glory.®

There may be any number of theories of creation. All of them
extend outwardly. There will be no limir to them becanse time and
space are unlimited. They are however only in the mind. Tf you see
the mind, time and space arc transeended and the Self is realised.

Creation is explained scicntifically or logically o one’s vwn
satisfaction, But is rthere any finality about it? Such explanations
are called Rrama-seishti [gradual creation]. On the other hand,
drishti-srishti [simultaneous creation)] is ywgapat-srishti, Without
the seer therc arc no objects scen. Find the seer and the creation i
comprised in him. Why look ourward and go on explaining the
phenomena which are endless:”

Q: The Vedas contain conflictmp accounts of cosmogoiy,
Ether is said to be the first cre.-at:':f in one pfaﬁe}: wital aiﬂarg}:r.a
[prana} in another place; something else in vet another; water in
still another, and so on. Hotw are these to be reconciled? Do wot
these impair the credibility of the Vedas?

_ A Different seers saw different aspects of truth at different
times, each emphasising oae view. Why do you worry abeut their
conflicting statements? The essential aim of the Vedas is to teach

;ﬁa the nature of the imperishable atman 2nd show us that we are
L.
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Q: 1 am satisfied with that portion. _

A: Then wreat all the rest as ertha wade (auxiliary arguments]
or expositons for the sake of the ignorant who seek to mace the
genesis of things.® .

Q: T form part of the creation and so remain dependem. |
cannot solve the riddle of creation wntil | become independent. Yo
I ask S+i Bhbagavan, should be not answer the guestion for mef

A: Yes. It is Bhagavan thar says, ‘Become independent and
solve the riddle yourself. It is fur you to doit’ Aizin._, where arc
you now that you ask this question? Are you in the world, or is
the world within you? You must admit thar the world is not
perceived in your sleep although yeu cannot deny your existence
then, The warld appears when you wake up. 5o where 1s it?
Clearly the world is your thoupht. Thoughts are your projections.
The “F is firse created and then the world. The world is created by
the ‘I which in its rurn rises up from the Self, The riddle of the
creation of the world is thus solved if you solve the creation of the
1. So [ say, find your Self. _ )

Again, does the warld come and ask vou "Why do “I7 exist?
How was “1" created?” It is you who ask the question. The
questioner must establish the relationship between the warld and
himeelf. He must admit thar the world is his own imagination.
Whe imagines it? Ler him again find the ‘T and then the Self.
Moreaver, all the scientific and theological explanations do not
hatmonise. The diversities in such theories clearly show the
uselessness of seeking such cxplanations, Such explanations are
purely mental or intellectual and nothing more. Still, ali of them
are truc according to the standpoint of the individuak. There is no
creation in the state of realisation, When onc sees the world, one
docs not see oneself. When one sees the Self, the world is not seen.
So soc the Self and realise that there has been po creation.”

Q: “Fvahman s real. The world fiagat] i illusion” is the stuck
phrase of Sxi Sankaracharya. Yet others say, ‘The world is reality.”
Whick is trues

A: Both statements are true. They refer 1o different stages of
development and are spoken from different points of view. The
aspirant [abhyasi] starts with the definition, that which is real
cxists always, Then he eliminates the world as unrcal becanse it is
changing. The secker ultimately reaches the Self and there finds
unity as the prevailing note. Then, that which was orignally
rejected as being unreal is found to be a part of the unity. Being
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absorbed in the reality, the world abso is real. There is only being
in Self-realisarion, and nothing but being, !

Q: Sri Bhagavan often says that maya [iffusion| and veality are
the same. How can thar be?

A: Sankara was criticised for his views on maya without being
understood. He said thar

{1} Brabman is regl,
{21 the universe is unrcal, and
{¥) The universe is Brabman,

He did nat stop al the second, because the third explains che other
two. It signifies thar the universe is real f perceived as the Self,
and unreal if perceived apant krom the Sclf. Hence smaye and
reality are ane and the same.'

G 5o the world s not really ifusory?

A: At the level of the spiriwal seeker you have yot w say that
the world is an illusion, There is no other way, When a man
forpets that he is Brabmian, whe is real, permancor and
nmnipresent, and delodes himself into thinking thar he is 3 body
in the universe which is filled with bodies thar are eransitory, and
labours under that delusion, you have got w remind him than 1he
world is unreal and a delusion. Why# Because his vision which has
forgotten its own Self is dwelling in the external, material
universe. It will not turn inwards into introspection unless yon
impress on him that all this external, material universe is unreal.
When once he eealises his own Self he will know thar there is
nothing other than his own 5Self and be will come 1o look upon the
whole universe as Brafman, There is no universe without the Self.
S50 long as a man does not see the Self which is the ordgin of all,
but looks vnly at the external world as real and permanent, you
have to tell him thar all this external umverse is an illusion. You
cannat help ir. Take a paper. We see ooly the script, and nobody
notices the paper on which the seript is written, The paper is there
whether the sctipt on it is there or not. To those who leok upon
the script as real, you have to say that it is unreal, an llusion,
since it rests upon the paper. The wise man looks upon both the
paper and senipt a5 one. 50 also with Brabman and the universe,'?

Q: 5o the world is real when it is experienced as the Self and
unreal when it {5 Seen g5 separate wames qgud forms?

A: Just as Ore is obscured by smaoke, the shining light of
consciousoess is obscured by the assemblage of names and forms,
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the world. When by compassivnale diving grace the mind becomes
clear, the namre of the world will be known to be not the illusory
forms but only the reality.

Only those people whose minds are devaid of the evil power of
maya, having given up the knowledge of the world and being,
unarttached to it, and having thereby artained the knowledge of the
self-shining supreme reality, can cortectly dnow the meaning of
the statement “The world is real” 1f one’s outlook has been
transformed to the nature of real knowledge, the world of the fve
elements beginning with cther [whasa] will be real, being the
supreme reality, which is the nawre of knowledge.

The original state of this cmpty world, which is bewildering
and crowded with many names and forms, is bliss, which is one,
just as the egg-yolk of a mult-coloured paacock is only one. Know
this truth by abiding in the state of Self.'

Q: [ cannot say it is Gl clear to me, Is the world that is seen,
felt and sensed by ws i 50 many ways something like a dream, an
flusicn?

A: There is nu alternavive for you bue o accept the woeld as
unreal if vou are secking the teuth and the truth aione.

O Wiy saf

A: For the simple reason thar unless you give up the idea that
the world is real your mind will always be after it. i you take the
appearance to be real you will never know the real itsclf, although
it 15 the real alone that exists. This point is dlustwated by the
analogy of rhe snake in the rope. You may be deceived inro
believing that a piece of rope is a snake. While you imagine thar
the rope is a smake yoo cannot see the rope as a tope. The nom-
existent snake becomes real to you, while the reaF rope seems
wholly non-existent as such.

Q: It is easy to accepr tentatively that the world is not
wltimately real, but it is bard to bave the corviction that it is veafly
serreal.

A: Even so is your dream world real while you are dreaming.
Sa long as the drcam lasts m'c::mhin% you see and feel in it is real.

Q: Is then the world no beiter than a dream?

~ A: Whar is wrong with the serise of reality you have while you
are dreaming? You may be deeaming of something goite
impossible, for instance, of having a happy chat with a2 dead
person. Just for a moment, you may doubt in the dream, sayiog to
yourself, “Was he not dead?’, but somehow your mind reconciles
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icself to the dream-vision, and the person is as good 25 alive for
the purposes of the dream. In other words, the dream as a dream
does pot permit you w0 doubt its realicy. [t is che same in the
waking state, for you are unable to doubt the reality of the world
which you see while you are awake. How can the mind which has
ielf created the world accepe it as unreal? That is the sigoificance
of the comparison made between the world of the waking stare
and the dream world. Both are creations of the niind and, so long
as the mind is engrossed in either, it finds itself unable to deny
their reality. It caneat deny the reality of the dream world while it
is dreaming and iv cannot deny the zeality of the waking world
while it is awake. If, un the contrary, you withdraw your mind
completely from the world and turn it within and abide thete, that
is, if you keep awake always to the Self which is the substratum of
all experiences, you will find the world of which vyoo are now
aware i3 just 25 untzal as the world in which your lived in your
draam.

Q: We see, feel and sense the world i so many ways. These
sensations are the reactions to the objects seen and feft. They are
not mental creations as in dreams, which differ not only from
person 1o person but also with régerd to the same person, Is that
not enough to grove the objective reality of the world?

A: All this talk about inconsistencies in the dream-world arises
only now, when you are awake. While you are dreaming, the
dream was a perfectly integrated whole. That is to say, if you fel
thirsty in a dream, the itlusory drinking of fhasory water quenched
i:;)ur Hlusery thirse. But all this was real and not illusory to you so

ng as you did not knnw thar the dream itself was illusory.
Sitmilarly with the waking world. The sensations you now have get
co-otdinated o give you the impression that the world is real.

H, on the contrary, the world is a seli-existent reality (thac is
what you evidently mean by its objectivity), what prevents the
world from reveahing iself to you in sleep? You de not say you
did not exist in your sleep.

Q: Neither do | deny the world’s existence while T am asleep.
It has been existing all the while, If dwring my slzep T did not see
1. others who were not sleeping saw it.

A: To say you existed while asleep, was it necessary to call in
the evidence of others so as to prove it to yon! Why do you seek
their evidence now? Those others can tell you of having seen the
world during vour sleep only when you yourself are awake, With
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regard to your own existence it is different, On waking ep yon say
vou had a sound sleep, aod so to that extent you are aware of
voursclf in the deepest sleep, whereas Fou have not Uhe slightest
notion of the world's existence then, Even now, while you arc
awake, is it the waorld that says 'l am real’, or is it you?

Q. Of cowrse T say it, bt I say # of the world.

A: Well then, (hat world, which you say is real, is really
mocking at you for secking to prove its reality while of your own
reality you are ighorant.

You want somehow or other to maintain thar the warld is real.
What is the standard of realicy? That alone is real which exists by
itsclf, which reveals itself by itsclf and which is clernal and
unchanging.

Dees the world exist by itself? Was it ever seen without the aid
of the mind? In sleep there is neither mind nor world. When
awake there is the mind and there s the world, What does this
invariable concomitance mean? You are familiar witl the prin-
ciples of inducove logic which are considered the very basis of scen-
tific investigation. Why do you not decide this question of the reality
of the world in the light of those aceepted principles of lagic?

OF yourself you can say ‘T exist’. That is, your existence is not
mers cxstenee, it is existence of which you are conscinus, Really,
it is existence identical with conscuusness.

Q): The world may vot be conscious of itself, vet it exists,

A: Consciousness is always Selfconscioonsness.  yon are
conscicus of anything you are essentially conscious of youeself.
Unself-conscions existence is a contradiction in tcrms. [ is na
existence ac all. It is merely attributed existence, whereas true
existence, the sz, is noc an artribute, it is the substance itsel. It is
the vasfu [reality]. Reality is therefore known as sar-chit, being-
consciousoess, and pever merely the one w the exclusion of the
other. The world ncither exists by itself, nor is it conscious of its
existence, How cun you say that soch 3 world is reali

And what is the nature of the world? Iv is perperual change, a
continucus, interminable flox, A dependent, unself-conscious,
ever-changing world cannot be real.'

Q: Are the names and forms of the world real?

A: You won't find them separate from the substratum
[adbishtanal. When vou try to ger at name and form, you will find
reality only. Therefore atrain the knowledge of thay which is real
for all time.
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Q. Why does the waking state ook so reals
A: We sce 50 much on the dnema screen, bur it is nat real,
Nothing is real there excepr the screen. In the same way in the

. waking state, there is nothing but adbishtana. Knowledge of the

world is knowledge of the knower of the world [fagrm-prama is
the prama of jagrat-pramata). Both go away in sleep,

Q: Why do we ser such permanency and constancy in the
world?

A: Ir is seen on account of wrong ideas. When someone says
that he took a bath in the same river twice he is wrong, becausc
when he bathed for the seoond ime the mver is not the same as it
was when he bathed for the first time. On looking twice at the
brightness of a flame a man says that he sces the same flame, but
this flame is changing every moment. The waking state is like this.
The staricnary appearance is an error of perception.

. Where Is the error?

A: FPramata [the knower].

Q: How did the krower come?

A: On account of the error of perceprion. [n face the knower

~and his inisperceptions appear simultaneously, and when the

knowledge of the Self is obtained, they disappear simultaneously.

Q: From where did the knower and bis misperceptions come?

A: Wha is asking the question?

Q: I am.

A: Find gut that 1" and all your doubts will be solved, Just as
in a dream 2 false knowledge, knower and known rise np, in the
waking state the samc process operates. In both states on knowing
this I you know everything and nothing remains to be known, In
deep sleep, knower, knowledge and known are ahsent. In the same
way, at the time of experiencitig the real * they will nor exisr,

atcver you see¢ happening in the waking state happens only w
the knower, and since the knower is unreal, nothing in fact ever
bappens.* _

Q: s the light which gives the T'-sense identity and knowledge
of the world ignorance or chit, conscionsness?

A: It is only the reflected light of chiz that makes the °I believe
itself different from others. This reflected light of ebit also makes
the ‘T’ create objects, bur for this reflection there must be g surface
on which the tefleciion takes place.

Q: What is that surface?

A: On realisation of the Self you will find that the reflection
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and the surface on which it takes place do not acmally exise, bue
that both of them are one and rthe same chit. There is the worid,
which requires location for its exisrence and light to make it
perceptible. Both rise simultaneously. Therefore physical existence
and perception depend upon the light of the mind which is
reflected from the Sclf. Just as cinema pictures can be made visible
by a reflected light, and only in darkness, so also the world
prcrures are petceptible only by the light of the Self reflected in the
darkness of atéidya [ignorance]. The wurld can be seen neither in
the utter darkness of ignorance, as in deep sleep, nor in the utter
light of the Sclf, as in Self-realisation ot sermadbi.!®

CHAPTER 18
Reincarnation

Must religions have consuucted elaborate theodes which purpornt
to cxplain what happens to the individual soul after the death of
the body. Some claim that the soul goes to heaven or hell while
others claim that it is reincarnated in a new buody.

Sti Ramana taughr that all such theories are based on the false
assumption that the individual seif or soul is real; once this
illusion is seen throngh, the whole superstructure of afrer-life
theoties collapses, From the standpoiot of the Seli, there is no
birth or death, no heaven or hell, and no reincarnation.

As a concession to those who were unable to assimilate the
implications of this troth, S0 Ramana would sometimes gdmit
that reincarnation existed. In teplying to such penple he would say
that if one imagined that the individual s was real, then that
imaginary self would persist after death and that eventally jr
would identify with a new body and 3 new life. The wholc
process, he said, is sustained by the tendency of the mind o
identify itself with a body. Onee the limiting illusion of mind is
ttanscended, identificaton with the body ceases, and all theories
about death and reincarnation are fonnd to be inapplicable.

2 Is refncarnation true?

A: Reincarnation exists only su long as there is ignorance.
There is really no reincarnation ar ail, either now or before. Nor
will there be any hereafrer. This is the truth.

Qs Can 2 yogi know bis past lives?

A: Do yon know the present life thar yon wish to know the
past? Find the present, then the rest will follow. Even with our
Erescut litnited knowledge, you suffer so much, Why should you

urden yourseli with more knowledge? ks it to suifer more?!

When scen through the sight of the supreme space of Self, the
ilusion of taking birth in this mirage-like false world is found to
be nothing but the cgotisrical ignorance of identifying a body as
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‘I'. Amang those whose minds are possessed with forgetfulness of
Self, those who are bom will die and those whe die will be bom
again. But knuw that those whose minds are dead, having known
the gloricus supreme reality, will remain only there in that
elevated state of reality, devoid of both birth and death. Forgetting
Self, mistaking the body for Self, taking innumerable births, and at
last knowing Sclf and being Self iz just like waking from a dream
of wandering all over the world,2

Q: How long does it take 2 man 1o be reborn after death? Is it
immediately after death or some time ﬂﬁter?

A: You do not know what you were before birth, ver you want
o know what you will be after death, Do you know what you are
now?

Birth and rebitth perrain 1o the body. You are identifying the

Self with the body. [t is a wrong identification. You believe that

the body has been born and will die, and cenfound the pheno-
mena relating tn the hady with the 5¢M. Know your rea) being and
these questions will not arise.

Birth and rebirth are mentioned only to make you investigare
the goestion and find out chat thete are neither births nor rebirths.
They relate o the body and not w the Self. Know the Self and
don’t be pertuched by doubts.?

Do not ome's acrions affect the person in later birifs?

A: Are you bom now? Why do you think of other births? The
facr 13 that there iz noither birth nor death. Ler him wha is born
think of death and palliatives for it.*

(n What bappens to o person after deaths

A: Engage younself in the living present. The future will take
cate of itself. Do not worry about the fuoure, The state before
creation and the process of creation are deale with in the scripmres
in arder that you may know the present. Becanse you say you arc
horn, therefare rthey say, yes, and add that God created you.

But do you see God or anything else in your sleep? If God is
real, why does he not shine forth in your sleep alsa? Youn always
are, you are the same now as you were in sleep. You arc not
different from that one in slep. But why should there be
differences in the feelings or experiences of the two states?

Did you ask, while asleep, questions regarding your Rirth? Lid
vou then ask “Where do 1 go after death?” Why think of all these
questions now in the waking state? Let whar is born think of itz
birth and the remedy, its cause and ultimare resutes,®
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Q: What becomes of the jiva [individual] after death?

A: The guestion is not appropriate for a fiva now living, A
dead jiva may ask me, if he wishes 10, In the meantime let the
embodied jiva solve its present problem and find who he is. Then
there wili be an end of such doubts.®

Q: 15 the Buddbist view, that there is no continuons entity
answering to the ideas of the individual soul, correct or noté is
this consistent with the Hindu notion of a reincarnating epo? Is
the soul a4 continnous entity which reincarnates again und agatn,
according to the Hindy doctrine, or is it 2 mere mass of mental
tendencies — samskaras?

A: The real Sclf is continuous and unaffected. The Ieincarnating
cgo belongs 1o the lower plane, namely, thought. It is ranscended
by Self-realisation.

Reincatnations are due to a spurions offshoot. Therefore they
are denied by the Buddhists. [he present state of ignorance is due
to the idenufication of conscicusness [chiff with the insentient
[feda] body.”

Qi Do not we go to beaven [svargal as the result of onr
FcHOMsE

A: That is as crue as the present existence. But if we enquire
who we are and discover the Self, what need is there to think of
heaven?

Q: Showld I not try to escape rebivth?

A Yes, Find out whe is born and who now has the tronble of
existence. When you are asleep do you think of rebirths or cven
the present existence? 5o find out from where the present prublem
ariscs and in that place you will find the solution. You will
discover that there is no birth, no present trouble or unhappiness.
The Self is all and all is bliss. Even now we are free from rebirth so
why fret aver the misery of it?®

G Is theve rebirth?

A: Do you know whar bivth is?

Qu Ob yes, [ knowe that T exist wow, but [ want to baowe if Pl
exist in the future.

A: Past!_ .. Presemt!... Future!, .

Q: Yes, today is the result of vesterday, the past, and
tomorrow, the future, will be the result of today, the present. Am
I vight?

A: There is neither past nor futare. There is only the present,
Yesterday was the present to you when you expenenced it, and
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tomurtow will be also che present when you experience it
Therefare, experience takes place only in the present, and beyond
experience nothing exists.

Q: Are then past and future riere imagination?

A: Yes, even the present is mere imapination, for the sense of
time is purely mental. Space is similarly mental. Thereforc birth
and rebirth, which take place in time and space, cannot be other
than imagination.”

Q: What is the cause of ianha, the thirst for life and the thivst
for rebirth?

A: Real rebirth is dying from the ego into the spirit. This is the
significance of the crucifizion of Jesus. Whenever identificaton
with the body exists, a body is always availahle, whether this ar
atry other one, tl the body-sense disappears by merging into the
source — the spirity or Self. The scone which is projected upwards
remaing in constant motion till it returns to its source, the earth,
and resrs. Headache contnuoes co give trouble, till the pre-
headache state is regained,

Thirst for life is inherent in the very namre of life, which is
ahsnlute existence — sat. Although indestructible by nature, by
false identification with its destructible instrnment, the body,
consciousiness imbibes a false apprehension of its destrucribilicy.
Because of that false identificadon it tries to perperuate the body,
and that results in a succession of births, But however long these
bodies may last, they eventually come to an end and yield to the
Self, which alone eternally exists.

3 Yes, ‘Give up thy life if thow wouldst live', says the Voice of
the Silence of H.P. Blavatsky.

A: Give up the false identification and remember, the body
cannot exist without the SeH, whereas the 5elf can exist without
the body. [o fact iv is zlways withour it

O A doubt has fust now arisen in g friewnd of mine's mind, She
bas just heard that a biman being may toke an animal birth in
?:;nz oiher fife, which is comtrary fo what Theosoplry bas taught

&: Ler him who takes birth ask shis question. Find out Arst
who it 1s that is born, and whether there is actual bicth and deach.
You will find that birth pertains to the exo, which is an illusion of
the mind.'?

3 Is st possible for a man to be reborn as 2 lower animalf

A Yes. It is possible, as dlustrated by Jada Bharata - the
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scriptural anecdote of a royal sage having been reboren as 3 deer.
. ‘?:? Is the individual capable of spiritual progress in an animal
ody

A: Mot impossible, though it is exceedingly rare.!? It i3 not true
that birth a5 a man is necessarily the highest, and that onc must
artain realisagen only from being a man, Eves an ammal can
actain Self-realisatign,'?

Q: Theosophy speaks of fifty to 10,000 year intervals between
death and rebirth. Why is this saf

A: There is no reladon between the standard of measurcments
of one stare of conscinusness and another. All such measurements
are hypothetical. It is true that some individuals take more cime
and some less. But it must be distincdy understood that it is no
soul which comes and goes, but only the thinking mind of the
individual, which makes it appear to de so. On whatever plane the
mingd happens to ace, it creates 4 body for itselfs in the physical
world  physical body and in the dream world a decam body
which becomes wet with dream rain and sick with deeam disease.
After the death of the physical hody, the mind remains inactive for
some lime, as in dreamless sleep when it remains worldless and
therefore bodiless. But snon it becomes active again in a new
world and a new body ~ the astral — ¢l it assumcs another body
in what is called a ‘rebirch’. But the jnawi, the Self-realised man,
whose mind ha: alrcady ceased to act, remains unaffected hy
death, The mind of the jrani has ceased W exist; it has dropped
never to rise again to canse births and deaths. The chain of
illusions has snapped for ever for him.

It should now be clear thar there is neither real birth, nor real
death. Tt is the mind which creates and mainins the illusion of
reality in this process, till it is destroyed by Sell-realisation.!?

L Dines not death dissolve the individuality of a person, so
that there can be no rebirth, just as the rivers .c:g;..:bmgad it the
ocean lose thely individualities?

A: Bur when the watcrs cvaporate and return as rain oo the
hills, they gnee more flow in the form of rivers and fall into the
ocean. 5o also the individualinics during sleep 1ose their separace-
ness and yer return as individuals according to their samskaras ot
past tendencies, It is the same after death — the individuality of the
person with samskaras is not lost.

Ly How can that be?

Az See how 1 trer whose branches have been cut grows again.
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30 long as the roots of the tree temain unimpaired, the tree will
continue to grow. Similarly, the samiskaras which have merely
sunk it the Hearr on death, but have not perished for that reason,
occasion rebieth at the righr rime, That is how jivas [individuals)
are reborn.

Q: How could the fumumerable jivas and the wide wmiverse
which they produce sprout up from such subtle samskaray sumk in
the Heart?

A: Just as the big banyan tree sprouts from a oiny seed, so do
the fites and the whole universe with name and form sprout up
fram the subtle samskaras. '

Q: Huowr does the jiva transfer from one body to anctber?

A&: When one begins to die, hard breathing sets in; that means
that one has become waconscious of the dying body. The mind at
once takes hold of anothet body, and it swings ta and fro between
the rwo, untl attachment is fully transferred to the new body.
Meanwhile there arc occasional violenr breachs, and that means
that the mind swings back w the dying body. The transitional
state of the mind is somewhar like a drcam.*

: How lomg is the interval betweew ome's death and
retncaraation?

A; It may be long or short, But a fram does not underge any
such changes; he merges into the universal being.

Some say that those who after death pass inta the path of lighe
are not rehorn, whereas those who afeer death take the path of
darkness are reborn after they have enjoyed the fruits of karma in
their subele bodies,

some say that if one’s merits and demerits are equal, they are
directly reborn here. Merits curweighing demerits, the subtle
bodies go to heaven and are then reboen here; demerirs our-
weighing merits, they go to hells and are afterwards reborn
here.

A Yogabrashta [one who has slipped from the path of yoga] is
said ru fare in the same manner. All these are descrbed in the
sastras. But in fact, there is neither bivth noc death. Qne remains
only as what one really is. This is the only trurh.’®

Q: I find this very comfusing. Are both bivths and rebirths
sftimately wnreal?

A: M there ix birth there must be not only one rebirth but 2
whole succession of births. Why and how did vou get this birth?
For the same reason and in the same manner you must have
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succeeding births. But if yon ask who has the birth and whether
birth and death are for yon or for somebody distinct from you,
then you realise the truth and the trutk buorns vp all karmeas and
frees you from all births, The books graphically deseribe how all
sanchita barma [karma accumulated from previous births], which
would take countless lives to exhaust, is burnt op by one ligtle
spatk of frana, just as a mounrain of gunpowder will be blown up
by a single spark of fire. Tt is the ego that is the cause of all the
warld and of the countless sciences whose researches are so great
as 10 baffle description, and if the ego is dissolved by enquiry all
this immediately crumbles and the reality or Self alone remains.t”

Do you srean to say that I was wever even bom?

A: Yes, you atc now thinking that vou are the body and
therefore confuse yourself with its bicth and death. But you are not
the body and you bave no birth and death,

Q: So you do not uphold the theory of rebirth?

A: No. On the other hand T want to retnove your confusion
that yon will he reborn It is vou who think that vou will be
reborn.

See for whom the question atises. Unless the questioner is
found, such questions can never finally be answered, 19



CHAPTER 19
The nature of God

At first sight, 5ti Rumana’s saatements on God appear to be
nddled with contradictions: on one oceasion he might say thar
{iod never does anything, on another that nothing happens except
by his will, Sometimes be would say that God is just an idea int
mind, while at other times he would say that God is the only
cxisting reality.

These contradictory statcments are largely a reflection of the
diftering levels of understanding he encountered in his questoners,
Those who worshipped personal Gods wonld often be given
anthropomorphic explapations. They would be told that God
created the world, that he sustains it by his divine power, thar he
locks after the needs of all its inhabitants and that nothing
happens that is contrary wo his will. On the other hand, those who
were not attracted to such a theory would be told that all soch
ideas about God and his power were mental creations which only
abscurcd the real experience of God which is inhetent in evervone,

At the highest level of his wachings the terms ‘God' and ‘Self’
are synonyms for the immanent reality which is discovered by
Sell-tealisadon. Thos realisation of the Sclf is realisation of God: it
18 not an experience of God, ratber it s an understanding that one
is God. Speaking from this ulimace level, Sri Ramana’s statements
on God can be summarised in the folfowing way:

1 He is immanent and formless; he is pure heing and purc
CONSCITUSNEss,

2 Manifestation appears in him and through his power, bur
he is not its creator. God never acts, he just 35, He has
neither will nor desire.

3 individuality is the illosion that we are noc identical with
God; when the illusion is dispelled, what remains is God.

On 2 lower level he spoke about Frwara, the Hindu name for
the supreme personal God. He said that fsivara exists as a real
entity only so long as one imagines that one is an individual
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person. When individuality peesises there is a God who SUpeTvises
the activities of the universe; in the absence of individualicy Fsiwara
is non-existent.

Besides Isivara, Hinduism has many deisies which reserble the
gods and demons of Norse and Greek mythology. Such deities are
a central featurc of popular Hinduism aud their teality is still
widely accepred. Sri Ramana surprised many people by saying that
such beings were as real as the peopk who helieved in them. He
admitted thav after realisation they shared the same fate g5 Ysewarg,
but prior to that, e seemed ta regard them a5 senior officials in a
msri:l:lngical hierarchy which looked after the affairs of the
world.

Q: God is described as manifest and unmanfgjsr. As the former
he is said to inclede the world as a part of bis ing. If thut is so,
we as part of that world showld bave easily kwown bint in the
manifested form.

A: Know yoursclf before yon seek to decide abour the nature
of God and the world.

Q: Does krowing myself imply knowing Godé

A: Yes, God is within YL
“ 03? Then, what stands i the way of my kuowing myself or

A: Your wandering mind and perverted ways,

Qi Is God personal?

A: Yes, he i5 always the first person, the 1, ever standing before
Fou. Because you give precedence to worldly things, God appeats
to have receded to the background. Tf you give up all else and seck
him alone, he alone will rernain ag the ‘I, the Self.!

Q: Is God gpart from the Self?

A: The Self is God. T am’ is God. This question arises becausc
you are holding on 1o the cgo self, [t will not arise if you haold
onto the true Self. For the real Self will not and cannor ask
anything, Uf God be apart fram the Self he must be a Sclf-less G,
which is absurd.? God, who seems to be non-existent, alone truly
cxists, whereas the individual, who seems ta be existing, is ever
non-cxistent, Sages say that the state in which one thus knows
One’s oWn non-existence [swrva] alonc is the glorious supreme
knowledge,”

You now think thar you are an individual, that there is the
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universe and that God is beyond the cosmos. $a there is thr idea
of separatencss, 'Lhis idea must gn, For Gad is not separate from
vou or the cosmos. The Gita also says:

The Self am 1, O Lord of Sleep,

In every creaturc’s heart enshrined,

The rise and noon of every form,

1 am itz final doom as well [(Bhagavad Gia, X207,

Thus God is not only in the heart of 311, be s the prop of all, he
is the source of all, their abiding place and their end. All procecd
from him, have their stay in him, and finally resolve inte him.
Therefure he 15 nol separate,

Q: How are we to understand this passage in the Gita: "This
twhole cosmos forms a particle of me’?

A: It does nar mean that a small particle of God separates
from him and forms the universe. His sakt? [power] 18 acling, As a
tesult of one phase of such activity the cosmos has become
manifest. Similarly, the statement in Purnsha Sukta, ‘All the beings
form his one fool', does nat mean that Brabman is in several

ALTE.
P Q: T understand thar. Brahman is certainly nat divisible.

A: 5o the fact is that Brabman is all and remains indivisible. It
is ever realised but man is not aware of this. He must come o
know this. Knowledge means the overcoming of obstacles which
ohstruct the revelation of the eternal truth thar the 5clf is the same
as Brabman, The ohstacles taken wogether form your idea of
separareness as an individual *

Q: Is God the same as Self?

Ar The Self is known to everyone, but not cleady. You always
exist, The be-ing is the Self. ‘1 am” is the name of God. Of all the
definitions of God, oone is indeed 50 well put as the Biblical
staternent ‘I am that [ am' in Exodus 3. There are other
statements, such as Brabmaivebam [Brabewaw am 1], abam
Brahmasnti (| am Brafran) and sobam [[ am he]. But none is so
direct as the name Jehovah which means 1 am’. ‘The absclute
being is what is. It is the 5elf. Ir is God. Knawing the 5elf, God ix
known. In fact God is none other than the Seli.

Q: God seems to be knows by many different names. Are any
of them justified?

A: Among the maoy thousands of names of God, no name
suits God, who abides in the Heart, devoid of thought, o cruly,
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aptly, and beautifully as the name ‘I’ or ‘1 am”. Of all the known
names of God, the name of God T — T’ alone will resound
trlumphantly when the ego is destroyed, rising as the silent
supretne word [mouna-pare-vak] in the Heartspace of those
whose attention is Selfward-facing. Even if one uwnceasingly
meditates upoa that name *I-T° with one’s attention on the fecling
T, it will cake one and plunge one iote the source from which
thought riges, destroying the ego, the embiyo, which is joined to
the body.*

Q: What is the relatinnship bettveen God and the world? Is be
the creator o sustainer of it?

A Sentient and insentient beings of all kinds are performing
actions only hy the meve presence of the sun, which rises in the
sky without any volition, Similarly all actions are done by the
Lord withone any velition or desire on his part, In the mere
presence of the son, the magnifying lens emits fAre, the lotas-bud
blossoms, the water-lily closes and all the countless creatures
perform actions and rest.

The order of the great multitade of worlds is maintained by the
mere presence of Gnd in the same manner as the needle moves in
front of a magnet, and as the moonstene emits warer, the water-
lily blossoms and the lotus closes in front of che moon.

In the mere presence of {rod, who does not have even the least
volition, the living beings, who are engaged in inmumerable
actvities, after embarking upon many paths to which they are
drawn according to the course determined by their own kermas,
bnally realise the fnglity of action, wrn back to Selt and arain
liberation.

The actions of living beings certainly do aot go and affeat God,
who transcends the mind, in the same manner as the activides of
the world do noc affect that sun and as the qualities of the
cotspicucus four elements {earth, warer, fire and air| do pot affecr
the litmitless space.”

O Wy is samsara — creation and manifestation as finitised —
so fufl of sorvow: and exil! '

A: God’s will!

Q0 Why does God will it s0f

A: [t is mscrutable. No motive can be atteibuted to that power
— no desire, no end 1o achieve can be asgerted of that one infinite,
all-wize and all-powerful being. God is untouched by activities,
which take place in his presence, Compare the sun and the world
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activides. There is no meaning in asrributing responsibility and
motive to the one before it becomes many.®

Q: Does cverything happen by the will of God?

A: M is not possible for anyone to do anything opposed to the
ordinance of God, who has the ability to do everything. Therefore
to temain silent ac the feel of Gud, having given up all the
atuctics of the wicked, defective and delusive mind, is best*

Q. Is there a scparate heing Tswara fpersonal God) whe is the
rewarder of virtue aud punisher of sing? Is there a God?

A Yes.

Q: What is be fike?

A: Igpara has individuality in mind apd body, which are
pecishable, but at the same time he has also the transcendenyal
conscicusness and Liberarion inwardly.

Isteara, the personal God, che supreme creator of the universa
really does exist. Bot this iz true ouly from the relative standpoint
of those who have nor realised the trurh, those people who believe
in the reality of individual sounls. From the absolute standpoint che
$4ge cannot accept any other existence than the impersonal Selt,
one and formless.

Iswwara has 3 physical body, a form and a name, but it is not so
gross as this material body. It can be seen in visions in the form
created by the devatee, The forms and names of God are many
and varicus and differ with each religion. His essence is the same
as ours, the real 5ell beiug unly vne and withoutr form. Hence
forms he assumes are only <reations or appearances.

tsira is immanent in evety person and every object chroughout
the universe. The totality of all things and beings constitutes God,
There is a power pat of which a small fraction has become all this
vniverse, and the remainder is i reserve. Both this reserve power
plus the manifested power as material world cogether constitute
Tawara !

Q: So ultimately [swara s rot real?

A Existence of Isiears tollows from our conception of Tswara,
Let us fiest know whose concept he i3, The concept will be only
according to the one who conceives, Find out who you are and the
other problems will solve themselves, !

Tstiara, God, the creator, the personal God, is the last of the
unreal forms to go. Only the absolule being is real. Hence, not
only the world, pot only the ego, but alse the persenal God are of
uoreality, We must find the aEsotute — nothing less.’”
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(}: You say that even the highest God is still only an idea.
Does that mean that there is no God?

A: Nuo, there is an [etearg 13

Q: Does he exist in any partienlar place or form?

A: I the individual is a farm, even Self, the source, who is the
Lord, will also appear to be a form. If ane is pot a form, since
there then canoot be knowledpe of other things, will that
statemnent that God has a form be cotrect? God assumes any form
imagined by the devoree through repeated thinking it prolonged
meditation. Though he thus assumes endless names, the real
formless conscinusness alone is God.

With regard to his location, God does not reside in any place
other than the Heart, It is due to illusion, caused by the ego, the ‘I
am the body® idea, that the kingdom of Gad is conceived to be
elsewhere. Be sure that the Heart is the kingdom of God.

Know that you are the perfect, shining light which not only
makes the existence of God’s kingdom possible, bur alsn allows it
to be scen as some wondertul heaven, To know this is alone jrana.
Therefore, the kingdom of God is within you. The unlimited space
of turivatita |beyond the four seates, ie, the Self], which shines
suddenly, in all its fullness, within the Heatt of a highly matare
aspirant during the srate of complete absorprion of mind, as if a
tresh and previously unknown experience, is the rarely-amained
and true Sia-loka [the kingdom of God], which shines by the
lighe of Self,1*

Q: They say that the jiva [inditvdual] is subject to the evil
effects of Musion such as fimited vision and knowledge, whereas
Iswara has ail-pervading vision and knowledge. It is alse said that
liva and [swara become identical if the individual discards his
timtived vision and knowledge, Should not lewara afso discard bis
barticilar chavacteristics such as all-pervading vision and know-
fedge? They too are Musions, aren’t they?

A: Is that your doubt? First discard yoor own limited vision
and then there will be time encugh to think of fswara's all-
pervading vision and knowledge. First get rid of your own limited
knowledge, Why du yon worry abour fsware? He will look after
himself. Has he not got as much capacity as we have? Why should
wt worry about wﬁethcr he possesses all-pervading vision and
knowledge or nor? It is indecd a great thing if we can take care of
vurselves, !

Q: But does God know evervihing?
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A: The Vedas declare God to be amniscient only to those wha
ignoranty think themselves to be people of Jinle koowledge. But if
one attains and keows hitm as he really is, it will be found that God
does not know anything, hecause his nature is the ever-real whole,
other than which nothing exists to be known.'®

(: Why do religions speak of Gods, heaven, bell, ete.}

A: Only to make the people realise that they are on 4 par with
this world and that the Self alone is real. The religions arc
according to the view-point of the secker.”

O Do Vishne, Siva, ete., exist?

A: Individual huitan souls are not the only beings known'®

Q. And their sacred regions Kailasa or Vaikuntha, are they real?

A: As real as yon are in this by,

Q: Do they possess 2 phencmenal existence, ke my body? Or
are they fictions like the born of a hare?

A They do exist.

Q: If so, they must be somewhere. Where gre they!

A: Persons who have scen them say thac they exist samewhere,
50 we must accepr their statement.

{Q: Where do they exist?

A: In you

Q: Then it is only an idea whick [ can create and control?

A: Everything is like thar

3 But I can create pure fictions, for example, a hare's born, or
etly part Bruihs, for example a puirage, while there ave also facrs
frrespective of my imagination. Do the Gods lawara or Vishau
exist fike thai?

Ar Yes.

O Is God subject to pralaya®® jcosmic dissolution)?

A: Why? Man becoming aware of the Self transcends cosmic
dissolution and becomes libetared. Why not Iswara wha is
infinitely wigser and abier?

: Do devas [gupels] and pisachas [dewils] ewist sintilarly?

& Yeg,®®

C: These deitizs, what is their status relative to the Seift

A: Siva, Ganapan and other deities like Brahma, exist from a
homan staodpoint; that is to say, f you consider your personal
sclf as real, then they also exist. Just as 2 government has its high
execurnive officers to catry on the government, so has the creator.
But from the standpoint of the Selt all these gods are illasory and
must theraselves merge into the one reality.??

THE NATURE OF COD 207

Q: Whenever | worshipp God with name and form, 1 fes!
tempted t0 think whether | am wot urong in doing so, as that
would be fimiting the limitless, giving form to the formless, At the
same time I feel T am not constant i my adherence to worship
God without form,

A: As long as you respond 10 3 name, what objection could
there be to your worshipping 2 God with name or form? Worship
God with or without form 1ll you know who yon are.®
Q: Tfind it difficalt 10 believe in a personal God. In J}zct | find
it fmpossible. Bit [ can believe in an impersonal God, ¢ divine
force which rides and guides the world, and # wowld be g great
belp to me, even in mry work of healing, if this faith were
increased, May 1 know how to imcrease this faith?

A: Faith is in things unknown, bur the 5elf is seli-evident. Even
the greatest egotist canmot deny his own existence, that is to Sy,
cannot deny the Self. You can call the ultimare reality by whatever
name you like and say that you have faith in it ot love for it, but
who is there who will not have faith in his own existence or lave
tor himself? That is because faith and love are our real nature.®

Q: Should I not kave any idea about God?

A: Only so long as there are other thoughits in the Heart can
there be a thought of God conceived by one’s mind. The
destruction of even rhat thought of God due 1o the destruction of
all other thoughts alene is the unthought thought, which is the
teue thought of God.?*




CHAPTER 20
Suffering and morality

The paradoxes inherent in theistic theories have engaged the
minds of westetn theologians and philosophers for centurics. For
example, f God s perfect, why 1 there evil in the world? Why
does an omnipotent God allow soifering when he has the power
to abolish it at a stroke?

Sci Ramana side-steps such conundoums by statng that the
1i{r’-:}rld, gﬂd and rthe individual who suffers are all invenrions of
the mund.

All religions first postulate three principles, the wotld, the
snul and Gad. To say rhar ane pringiple alone appeats as the
three principles or that the three principles are always three
principles is possible only as long as the 2go exists.’

Instead of artributing suffering ta the consequence af wrong
actions or to the will of God, Sri Ramana taught thar it only arises
because we imagine that we are separate individuals interacting
with each other and with the world, He said that wrong actions
cempound the suffering, and are therefore to be avoided, but they
are not its ariginal cause. lt iz the mind thar creaces the illosion of
separatencss and it is the mind that suffers the caonsequences of is
lusory inventions. Sutfering is thus a product and cansequence of
the discriminative mind; when the mind is eliminated, suffering is
found 1o be non-cxistent.

Many questioners could telate to this idea on an individnal
level but they fuumd it hard o acoept that all the suffering in the
watld existed only in the mind of the person who pereeived it S
Ramana was quite adamant about this and he repeatedly said that
if one realises the 5¢lf one will know that all suffering, not just
one’s own, is non-existent. Taking this idea to s logical
conclusion, Sri Ramana often said the most eifective way of
elimimatng other people’s suffering was to realise the Self,

Thiz standpeine should not be interpreted to mean thar So
Eamana encouraged his followers to ignore the suffering of ather
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peopte. On a2 more dpragman'c level he said that prier to Seli-
realisation onc should acceprt the reality of other people’s suffering
and take steps to relieve it whenever one comes across it
However, he alsa pointed out thar such remedial actions would
only be spiritually beneficial if they were done withour the feeling
that ‘other people less fortunate than me are being helped’ and
without the feeling thac *! am performing these acrions’.

On the whole, the question of whar one should or should not
do in the world was of little intcrest to Sri Ramana, He
maintained the view that all conventional ideas about right and
wrong were value-judgments made by the mind, and that when
the mind ceases to exist, ideas abour right and wrong also cease,
Because of this he varely spoke about the conventional canons of
morality, and whenever he was pressed to offer an opinion on
them, he would usually side-step the issuc by saying thar the only
‘right action' was discovering the Self.

Q: What do you consider 1o be the cause of soorld suffering?
And how can we help to change it, (a) as individuals, or (b}
collectively?

A; Realise the real Self. It is all that is necessary.®

Q: In this Iife beset with lmatations con [ ever realise the blivs
of the Self?

A Thar bliss of the Self 15 always with you, and you will find it
for yourself, if you would seck it carnestly. The cause of your
miscry s not in the life quiside you, it is in you as the ego. You
impose limitations on yourself and then make a vain struggle (o
ranscend them. All unhappiness is due o the ego; wich it comes
all your trouble. What does it avail you to andbute to the
bappenings in life the cause of miscry which is really within you?
What happiness can you get from things extraticous to yourselfs
When you get it, how long will it lase?

If you would deny the ego and scorch it by ignoring it, Fou
would be free. i you accept it, it will impnse limirations on you
and throw you into a vain strupgle to transcend them. Te be the
Self that you really are is the only means to realise the bliss that js
ever yours,”

O If truly there is neither bondage nor liberation, what is the
reasor for the aoual experience of jays and sorrows?
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A; They appear ta be real only when ane turns aside from
one's real namre. They do oot really exist.”

Q: s the world created for happiness or misery?

A: Creation is netther pood nor bad; it is as it is. It is the
human mind which puts all sorts of constructions on it, secing
things from its own angle and interpreung them o suit its own
INTerests, A woinan is just a woman, but one mind calls her
‘mothet’, another ‘sister’, and sull another ‘aunt’ and so on. Men
love women, hatc snakes, and are indifferent to the grass and
stones by the roadside. These value-judgments are the canse of all
the misery in the world. Creanien is like a peepul tree: birds come
to ¢at its fruir, or take shelter under its branches, men cool
themselves in itz shade, bul some may hang themselves on it Yet
the tree continues to lead its quiet life, unconcerned with and

unawate of all the uses it is put to. It is the human mind that -

creates its own difficulties and then cries for help, Is God so
partial a3 to give peace fo one person and sorrow to another? Tn
creatipn there iz room for everything, but man veluses tu sec the
good, the healthy and the beautiful. Instcad, he goes on whining,
like the hungry man wha sits beside the tasty dish and who,
instead of strewching out his hand 1o satisfy his bunger, goes on
lamentiog, “Whose fack is it, God’s or man's}*

Q: If God és all why does the individual suffer for bis achions?
Are not the actions for which the individual is made to suffer
prompied fry bime

A: He who thinks he is the doer is also the sulferer,

Q: But the actions are prompizd by Gud and the individual is
iify s tool.

A: This logic is applied only when onc suffers, but ot when
one rejoices, If the conviction prevails always, there will be oo
suffering eicher,

O When will the suffering cease?

A: Not uatil individuality is lost. T¢ both the good and bad
actions are his, why should you think that the enjoyment and
suffering are yours alone? He who dnes good or bad, also cojoys
pleasure or suffers pain. Leave it there and do not supetimpose
suffering on yoursell}.‘g

Q: How can you say that suffering is nom-existent? [ see it
everyivhere.

A: One's own reality, which shines within everyone as the
Heart, is itself the ocean of unalloyed bliss. Therefore like the
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tenreal blueness of the sky, misery does twt exist in rezlity bue only
In TEre imagination. Since one’s own reality, which is the sun of
jrand that cannot be approached by the dark dclusion of
ignotance, itself shines as happiness, misery i5 nothing but an
illusion caused by the unreal sense of individualicy. In ooth no one
has ever experienced any such thing uther than that uareal
illusion. If one scrutinises one’s own Self, which is bliss, there will
be no misery ac all in one's life. Oine suffers becapse of the idca
that the body, which is never oneselt, is T; sutfering is all duc 1o
this delusion.”

Q: 1 suffer in both mind and body. From the day of my berth 1
have never had happmess. My mother too suffered from the tine
she concetved me, T bear, Why do | stiffer thus? 1 have not sinned
in thns Bife. It all this due to the sins of past lives?

A: You say the mind and body suffer. But do they ask the
questions? Whe is the questioner? Is it not the one that is bevond
both mind and body? You say che body snffers in this life and ask
if the cause of this is the previons life. If that is so then the cavse
of that life is the one before it, and so on, So, like the case of the
seed and the sprout, there is no end to the causal series. k has to
he said that all the lives have their first cause in ignorate. That
same lgnorance is present cven now, framing this question. Thar
ignotance must be removed by frana.

“Why and te whom did this suffering come? If you question
thus you will find chat the I’ is separate from the mind and body,
that the Self is the only eternal being, and thac it is cternal bliss,
That is freana ®

Q1 suffer from worries without end; there is na Deace for me,
though there is nothing wanting for me to be Papiry.

A Do these warries affect you in sleep?

: No, they da not.

A: Are you the very same man now, or are you different from
him thar slept without any woroy?

Q: Yes, I am the same person.

A: Then surely thuse wortics do not belong to yow. It ig your
own fault if you assumnc that they are yours.*

Q: When we suffer grief and complain and appeat to you by
letter or mentally by prayer, are you nut moved 1o feel uwhat a bty
it is thar your child suffers Bke this?

A; It one felt like that one would nor be a jrany, 1Y

Q: We see pain in the world. A man is bungry. It is a bhvsical
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reafity, and as stach, it is very regl to Bim. Ave we to call it g dream
and remain wnmoved by bis pain?

A: From the poinr of view of frana or the reality, the pain you
speak of is certainly a dream, as is the world of which the pain is
an infinitesimal part. Tn the dream abso you yoursel feel hunger.
You see others suffering hunger, You feed yoursclf and, moved by
pity, feed the others that you find sufferng from hunger, 50 long
as the dream lasts, all those hunger pains are guite as real as vou
twow think the pain you see in the world to be. It is only when vou
wake up rhat you discover that the pain in the dream was unreal.
You might have eaten to the full and gone to sleep. You dream
that you work hard and long in the hot sun all day, are dred and
hungry and wanr o eat a lot. Then you get up and Gnd your
stomach is full and you have not stirred out of your bed, Bur all
this is not ro say thar while you arc in the decam yon can act as if
the pain you feel there is not real. The hunger in the dream has to
be assuaged by the food in the dream. The fellow beings you
found so hungry in the deeam had to be provided with food in
that dream. You can never mix up the rwo starcs, the dream and
the waking state. Till you reach the statc of jwsna and thus wake
out of this saya, you must do social service by relieving sufferd
whenever you see it, Bur even then you muost do ir, as we are old,
without aftawekars, that is without the sense 1 am the doer’, but
feeling, ‘I am the Lord’s tool.” Similatly one must not be conceited
and think, ‘I am helping a man betow me. He needs help. lam in a
position 1o help. | am superior and he inferiot.” You must help the
man as a means of worshipping God in that man, All soch service
too is for you the Sclf, nor for an};‘hnd}- else. You are nor helping
anybody else, but only yourself.!

Q: In the case of persons whe are not capable of long
teditation, will it wot be encugh if they engage themselves in
doing pood to others?

A: Yes, it will do. The idea of good will be in their heart. That
is enough. Geod, God, love, are all the same thing. If the person
keeps continuously thinking of any one of these, it will be encugh.
All meditadon is for the purpose of keeping out all other
thoughts. 2

Q: 50 one should try to ameliorate suffering, even if ome
krows that wltimately it is not-existent?

A: Thete never was and never will be a titne when all are
equally happy or rich or wise or healthy, In fact none of these
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teems has any meaning except in so far as the opposite to it vxists,
Rut that does not mean thar when you come across anyonc who is
less happy or.more miserahle than yourself, you are not to be
moved to compassion or to seek to relieve him as best yon can.
O the contrary, you must love all and help all, since only in that
way can you help yourself, When you seek 1o reduce the suffering
of any fellnw man or fellow creature, whether your efforts succeed
or not, you are yourself evolving spirimally especially i such
service is rendered disinterestedly, not with the egotistic feeling “I
am doing this', but in the spirit ‘God is making me e channel of
this service; he is the doer and [ am the instrument,*'?

It one knows the truth that all that ore gives to others is giving
anly to oneself, who indeed will nor be a wirmous person and
pertorm the kind act of giving to others? Since everyone is one's
own Self, whoever docs whatever to whomever is doing it anly to
himsclf.'*

Q: There are widespread disasters spreading havac i the
world, for example famine and pestilence. What is the canse of
this state of affairs?

A: To whom does all this appear?

Q: Thar won't do. | see misery everyivhere,

Ar Yoo were (ot aware of the world and its sufferings in vour
sleep but yon are conscions of them now in your waking state.
Continue in that state in which you were not afflicred by them.
That is to say, when you arc not aware of the world, its sufferings
do aut affect you. When you remain as the Self, as in sleep, the
world and its sufferings will not affect you. Therefore look within.
S¢e the Selft Then rhere will be an end of the world and its
miseries.

Qr Bt that is selfishness,

A: The werld is not external. Bacause vou identify yourself
wrongly with the body you sec the world outside, and s pain
becomes apparent to you. But they are not real. Scck the reality
and ger nd of this wnreal feeling.

Q: There are grear men, public workers, who cantiof solve the
problem of the misery of the world.

A: They are ego-centred and that accounts for their inabilicy. If
they remained in the Self they would be different.

(: Why do rot mahatmas belp?

A: How do you know thar they do nor help? Public spreches,
physical activity and material help are all outweighed by the
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silence of mabatmas. They accomplish more than others.

Q: What is to be dune by us for ameliorating the condition of
the world?

A: If yoo remain free from pain, there will be no pain any-
where. The trouble now is due to your seeing the world exzernally
and also vhinking that there is pain there. Bue both the world and
the pain are within you. if you look within there will be na pain,

Q: Gad is perfect. Why did be create the tworld imperfeci? The
work shares the nature of the author, Bul here it is not sa.

A: Who is it thar raises the question?

O I — the mdividugl,

A: Are you apart from God that you ask this questan?

So long as you consider yoursell to be the body, you see the
world as external and the imperfections appear to yon. God is
perfecion. His wotk also is perfection. Butr you see it as
imperfection because of your wrong identificanon.

Q: Why did the Self manifest as this mriserable warld?

A In order rhat you might seek it. Yoor eyes cannot see
themselves. Place a mirror hefore them and they see themselves,
Similarly with creation.

‘See yourself first and then see the whele world as the Self”’

C: So it amrownts ta this — that T showld afivays fook wwithin,

Ar Yes,

Q: Shosdd 1 not see the world at all?

A: You are not instructed to shor your cyes wo the wotld. You
are only to ‘see yourself first and then sce the whole world as the
Self. If you consider yourself as the body the wotld appears to be
extecnal. ) you are the Self the world appears as Brabmurn.'

Q: Whar iz the basr way to work for world peacer

A: What is the world? What is pcave, and who is the worker?
The world is not in your sleep and forms a projection of your
mind in your jagrat {waking statc]. It is therefore an idea and
nothing else. Peace is abscnoe of distutbance. The disprbance is
due to the arising of thoughts in the individual, which is only the
ego rising up from pure conscdousness.

Te bring ahout peace means tu be free frum thoughs and 1o
abide as pure consciousness. il one remains at peace onesetf, there
is only peace everywhere.

0): If ir is a guestion of dofmg something one considers wrong,
and thereby squing someone else from a great wrang, sboufd one
do it or refrain?
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. A: What iz right and wrong? There: is no standard by which to
31.}dfge sotnething to be tight and another to be wrong. Opinions
differ according o the nature of the individual and according to
the surroundings, They arc again ideas and nothing more. Da not
worry about them bat ger rid of thoughts instead, If you always
remain in the right, then right will prevail in the world.'®

Q: Will not right conduct be enough to secure salvation?

A: Salvation for whom? Who wants salvation? And what is
tight conduct? What is conduct? And what is right? Who s to
judge what is right and what is wrong? According to previous
samiskaras, each one regards somcthing or other as right. Ooly
when the reality is knowa can the truth about right and wrong be
known. The best course is to find out who wants this salvabon,
Tracing this *“whe’ or ego to its original source is the right conduet
fot cveryone.

Qi Wil mot the practice of puod conduct [nitya karmas| lead
to salvation? Several books state that it wilf,

A: It is said so in books. Who denies thar good conduct is
good or that it will eventually lead you to the goal? Good conduct
ot sat karma purifies the chifts or mind and pives you chifta
swdilbi [pure mind], The pute mind attains frara, which is what is
meant by salvation. 5o, eventually, jrana must be reached, that is,
the ege must be traced 1o its source. But to those to whom this
does not appeal, we have to say rthat sat karmas lead to chvitra
sudddlri, and chitta suddhi will lead to right knowledge or juana,
and thar in its turn gives salvarion,'”

Q: What abowt motives? Are the motives for performing
aeliars Mot repartant?

A: Whatever is dene lovingly, with rightesus pority and with
peace of mind, is a good acrion, Everything which is done with the
stain of desire and with agitation filling the mind is classified a5 a
had action. Do not perform any good action [karma| through a
bad means, thinking ‘It ts sufficient i it bears good frus” Becaunse,
if the means is bad, cven a good action will tum cut to be a bad
one. Therefore, even the means of doing actions should be pure.'®

(h Samkara says we are all free, nor bound, and that we shall
alf go back to God from whom we bave come as spavks from a
fire. Then why showld we not commit afl sorts of sing?

A It is mug we are not bound and thar the real Self has no
bondage. It is troe that you will eventually go back to your sonrce.
But meanwhile, if you commit sins, as you call them, you will
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havc to face the consequences of such sins, You cannot escape
themn. If a man beats you, then, can you say, Tam free, ] am not
bound by these beatings and 1 don’t feel any pain. Let him beat
on’? If you can fee! like that, you can go on doing what yon like.
What is the use of merely saying with your Lips T am free's!”?

Q: Ir is said that the whole wniverse s Gods play of
comsciousness and that everything is full of Brahman. Then why
showld we say that bad habits and bad practices should be
discarded?

A: Supposc there is seme wound inside the human body. 1f
you neglect it, on the assumprion that ic s only a small part of the
body, it causes pain to the whole budy. If it is pet cured by
ordinary treatment, the docror must come, cur off the affected
porton with a knife and remove the impurities. If the diseased
part is nor cur off it will fester. B you do not bandage it after
operating, pus will form. It is the same thing with regard 1o
conduct, Bad habits and bad conduct ace like a wound in the
body. Every disease must be given appropriate treatment.?®

(x: 5o ane should adbere to the comventional codes of
bebaviour? _

A: Singe the prescribed  observances  for  self-discipline
[mfyamtas] help one to a considerable extent, they are worthy m_hf:
accepted and tollowcd. But if they are found ro ahstruet the superior
practice of enquiry for true knowledge, give them vp immediarely
as deficient.?

CHAPTER 21
Karma, destiny and free will

‘The theory of karma is common to many oriental religions. Lo its
most popular form it states that there is 2 universal accounting
system in which each individual muost experience the consequences
of all his actions [karmus]; good actions bring good results and
bad actions inevitably result in suffering to the one who docs
them. The theary also states thac the consequences of actions [also
known as karmas] need not teccssarily be experienced in the
present life, they can be carried over into futuee lives. Because of
this, several sub-divisions of karma have been postulared. The
tollowing classthcation which was used by Sri Ramana is common
to many Hindu schools of thought:

1 Zanchita karma The storc of karmic debts accumulared
from previgus births.

2 Prarabdha karmg That part of one’s sanchita karma
which must be worked out in the present life, Because the
law of kgrma implies determinism in human activities,
prarabdba is often translated as destiny.

3 Agami karma MNew karmia accurnulated in the present
lifetime which is carried forward into future lives,

Sri Ramana accepred the validity of the laws of karwz bur said
thar they were only applicable as long as a person imagined thar
he was separate from the Self. At this level (the level nf the afiani),
he said thar individvais will pass through a series of pre-ordained
activites and cxperiences, all of which are the consequences of
previcus acts and thoughts. He occasionally even said that every
act and experience in a person’s life is determined at birth and that
the only freedom one has is to realise that there is no one acting
and ne one expetiencing, Howevet, onde one realises the Self there
is no one left to experience the consequences of actions and so the
whale structure of karsuc laws then becomes redundant.

5ri Ramana regarded the law of karmte a3z 2 manifestation of
God's will. He said that prior to Self-realisation there is a personal
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Giod, fsirare, who controls each persen’s destiny, It is Isweare who
has ordained that evecyone must suffer the consequences of his
acoons and it is Isuxra who sclects the sequence of acovities that
each persom must undergo im cach lifeime, One cannot cscape
from Iswara’s jurisdiction while one sl idenufies with the
activities of rhe body. The only way to become frec of his
authority is to transcend karma completely by realising the Self,

Q: Is it passible to overcome, even while the body exists, the
prarabdha karma swhich is said 1o last till the end of the body?

A: Yes, Iif the agent upon whom the karme depends, namely
the ego, which has come into existence between the body and the
5elf, merges in its source and loses its form, how can the karma
which depends upon it survive? When therc is no ‘1’ there is no
karmg.

Q: It is said that prarabdha karma is only @ small fraction of
the karma accumulated from previoss lves, Is this true?

A: A man might have performed many karmas in bis previous
births. A fow of these alone will be chosen for this birth and he
will have to enjoy their fruirs in this birth. It is something like 2
slide show where the projectionist picks a few slides o be
exhibited ar a performance, the remaining slides being reserved for
another performance. All chis karmz can be destroved by
acquiting knowledge of the Sell. The diffcrent karmae are the
slides, karmas being the result of past expericnces, and the mind is
the projector. The proiector nust be destroved so that there will
be no further reflection and ne further births and no deaths.?

Q: Wha is the projectionist? What is the mechaniom whick
selects a smalf portion of the sanchita katma and then decides that
it shalf be experienced as prarabdha karma?

A: Individuals have to suffer cheir farmas but Issoars manages
to make the best of their karmas for his purpose. God manipulates
the fruits of karma but he does not add or take away from it, The
subconscious of man is a warehonse of good and bad karma.
Istegra chooses from this wearchouse what he sees will best suic the
spiritval evolution at the Bme of each man, whether pleasant or
painful. Thus there is nothing arbiteary,

): In Upadesa Saram yow say that karma besrs fruit By the
ordindnce of God [karta]. Does this mean thar we reap the
consegiiences of karma solely because God wills it?
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A: In ehis verse arfa [God] means Tswara. He is the one whe
distributes the fruits of actions 1o each person according to his
karma. That means that he is the manifest Brabman. The real
Brahman is unmanifest and without moton. It s oty the
manifest Brabman that is named as fswara, He gives the fruic o
cach person according ro his actions [kemmal. That means thac
Isiearg is only an agenr and that he gives wages according to the
labour done. That is all. Withour this saksi [powcr] of Istwara, this
karra would nor take place. That is why Earwia is said to be on
its own, inere.t

Q: The present experiences are the vesuft of pust karma. If we
krow the mistakes committed before, we can rectify them,

A: It one mistake is rectfied there ver remains the wholc
sanchita karma from former births which is going to give you
innumerable births, So that is not the procedure. The more you
prune a plant, the more vigorously it grows. The more you rectify
your karma, the more it accurnulates. Find the rout of karmsa and
cur it oft’

Q: Does the karma theory mean that the world is the result of
action and reactiont If so, action and resction of what?

Ar Until realisation there wiil be karma, that is action and
reaction. After realisation there will be no karmg and no world f

Q: If 1 ame mot the body why am I responsible for the
conseguences of my good and bad uctions?

A: H you are not the body and de not have the idea ‘1 am (he
doer’, the consequences of your gond or bad actions will not affect
you, Why do you say about the actions the bedy petforms ‘I do
this’ or ‘T did that'? As long as you idenrify yoursel{ with the body
like rthat you are affected by the consequences of the actiuns, thar
is tn say, while you idemify with the body yon accumulate gond
and bad karma. |

Q: But since I amt woi the budy T am ot really vesponsible for
the consequences of good ur bad actions,

A: [t you are not, why do you bother about the question?”

Q: In some places it is stated thar buman effort is the souree of
afl strength and that it can even transcend karma. In otbers ¥ is
said that it is alf divine grace. It is not clear which of them is
Corract,

A: Yes, some schools of philosophy say thar there is no Ged
other than the &armas of the previous bicth, thar the karma done
in the present birth in accordance with the scriptures is known as
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purushakara [human effort], that the previous and present karmags
meet for a head-on fght like rams and that che one that is weaker
gets eliminated. That is why these people say that one should
strengthen purushabarg, B you ask such people what the arigin of
karma is, they say that such a question is nat be raised as ir is like
the eternal question, “Which is earlier, the sced or the tree?*

Debarcs such as this are mere arguments which can never arrive
at the final trurh, That is why | say Arst find cut who you are. Ii
one asks "Who am T? How did [ get this dosha [faalt] of life?, the
T will subside and one will realise the Self 1f cne does this
properly the idea of doshe will be climinated and peace will be
obtained, Why even obtained? The Self remains as it is.”

The essence of karma iz to know the truth of omeself by
enquiring “Whe am I, the docr, who begins o do karreas? Unless
the doer of karmas, the ego, is annihilated through enquiry, the
perfect peace of supreme bliss, which is the result of farma voga,
carmot be achicved.”

Q: Can people wipe ont the consequences of their bad aections
by doing mantraz or japa or will they necessarily have to
experignce them?

A: If the feeling ‘T am doing fepa’ is not there, the bad actions
commitred by a man will not stick to him. If the feeling T am
doing the japa’ is there, the comsequences of bad actions will
persist,

Q: Dpes not punya [merid acewmulated fram virtwous acis)
extinguish papa [demerit acoumulated from sinful actsj?

A: 50 long as the fecling T am doing’ is there, one must
cxperience the result of one's acts, whether they are good or bad.
How is it possible to wipe cut one act with another? When the
teeling that ‘T am doing® is lost, nathing affects a man. Unless one
realises the Self, the keding ‘l am doing” will never vanish. For ane
who realiscs the Self where is the need for japa? Where is the need
bor tapas? Owing to the force of prarebdba life goes on, bur he
who has realised the Self does not wish for anything.

Prarabdha kgrma is of theee cawegories, ichba, anichba and
parechbka [personally desired, without desite and due to others’
desire]. For the one who has realised the Self, there i no ichba-
prarabdha but the two others, anichha and parechba, remain,
Whatever a fmani does is for others only, If there are things to be
dotie by him for others, he does them but the results do not affect
him. Wharever be the actions that such people de, there is no
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punya and po pape artached ro them. Bui they do only what is
plrﬂ;ﬁr according to the accepred standard of the world — nothing
TISE.

Those who know that what is to be experienced by them in this
lifc is only what is aleady destined in their pravabdba will never
feel perturbed about what is o be cxpericnced. Koow thar all
one’s exl}eriem;cs will be thrust upan one whether one wills them
or oot,!

Q: The realised man bas no further karma. He is vot bound by
his karma, Why should be still remain within bis body? :

A: Who asks this question? Is it the reslised man ar the ajrasni?
Why should you bother whar the frani docs or why he does
anything? Look afrer yourself. You are now under the imptession
you ate the body and so you think that the jrans aiso has a bedy.
Dioes the jmani say he has 1 body? He may look to you as if he has
a hady and he may appear to be deing things with the body, as
othets do, but he himself knows that be is bodiless. The burnt
rope still tooks like a rope, but it can’t serve as a rape if vou try 1o
bind anything with it. A jwani is like that — he may look like other
pecple, bur this is only an outcr appearance. 5o long as one
identifies oneself with the bady, all this is difficult to understand.
That is why it is sometimes said in reply to such questions, ‘The
body of the frans will continue vill the force of prarabdka works
iself out, and after the prarubaba is exhzusted it will drop off.’
An illustration made nse of in this connection is thar of an arrow
already dischatged which will continue o advance and strike its
target. But the troth s the proné has transcended all karmas,
including the prarabdhba karma, and he is not bound by the body
or its karmas,1?

Mot even an iota of prarabdha existy for those who uninterrp-
tedly attend to the space of consciousness, which always shincs as
‘1 am’, which is not confined in the vast physical space, and which
pervades everywhere withoot limitatons. Such alone is the
meaning of the ancient saying, ‘There is no fate for those who
reach or experience the heavens.'!?

Q: if a thing comes to me without any planming or working far
i and | enjoy it, will there be no bad consequences from it?

A: It is not so. Every act st have its consequences, 1f
anything comes your way by reason of prarabdba, you can’t help
it. If you take what comes, withour any special attachment, and
without any desire for more of it or for a repetiticn of it, it will
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not harm you by leading to further births. On the other hand, if
you enjoy it with greac artachment and naturally desive for more
of it, it is bound to lcad to more and more births, '

Q: According to the astrolopical science, predictions are made
abopt coming events taking bt docount the inflience of the stars.
Is that true?

A: 5o long as you have the feching of cgotsm all thar is tue.
When that cgotism pets destroyed all that is unerye.

Q: Does it mean that astrology won't be trie in the case of
those whose egotism is destroveds?

A: Who is there left w say it won't be true? There will be
seeing omly if there §s one who sees. In the case of those whose
ngoiijm is destroyed, even if they appear to see they do not really
SEE.

Destiny is the result of past action, It concerns the body, Let the
body aci as may suit . Why are you concerned with it? Why do
you pay attenticon to it? Should anything happen, it happens as the
result of ane’s past actions, of divine will and of other factors.®

Q: The present is said to be duwe to past karma, Can we
transcend the past karma by cur free will now?

A: See what the present is. [f vou do this you will understand
what is affected by or has a past or a future, what is ever-present
and always free and what remains unaffected by the past ar future
ot by any past karma.'”

Q: Is there such a thing as free will?

A: Whose will is it? So long as there is the sense of doership,
there is the sense of cojoyment and of individual will. But if this
sense is lost through the practice ot vichgra, the divine will will act
and guide the course of evenws. Fate is avercome by jrana, Self-
knowledge, which is beyond will and fare, 1 :

Cr: I can understand that the outstinding events i 2 man's life,
sch as his country, mationaity, family, career or profession,
marriage, death, etc., are all predestised by his karma, but can it
be that all the details of bis Lfe, dows 1o the minwiesi, have
aiready been determined? Now, for imstance, I put this fan that is
in my Band dowm on the floor bere. Can it be that it was afready
decided that on swch and such a day, at such and such an bowr, |
should move the fan like this and put it down bere?

A: Certainly. Whatever this body is to do and whatever
£xpericnces it is to pass throngh was aleeady decided when it came
InbG cxistence.
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(3 What becomes thew of man’s freedom and responsibilivy for
his actions?

A: The only freedom man has is to strive for and acquite the
frana which will enable him oot e identify himself with the body.
The body will go through the actions rendered inevitable by
prarabdba and a man is free cither to identfy himself wich the
body and be attached to the fruits of its actions, or to be derached
from it and be a mere witness of its activities.)”

G So free will is 2 moyeh?

A: Free will holds the field in association wich individualicy, As
leng as individuality lasts there is free will. All the scriprures are
bused om this fact and they advise directing the free will in the
right channel,

Find out to whom frec will or destiny marters, Find out where
they come from, and abide in their source. I you do this, both of
them arc transcended, ‘That is the only purpose of discussing these
questions. Te whom do these questions anse? Find ourt and be at
peace.*

Q: If what is destined to happen wifl happen, is there any use
in praver or effort or should we just revagin idlzt

A: There are only two ways to conquer destiny or be
independent of it. One is to enquire for whom is this destiny and
discover that cnly rthe ego is bound by destiny and not the Seli,
and that the ego is non-existent, The other way is to kill the ego
by completely surrendering to the Lord, by rcalising one's
helplessness and saying all the time, "Not 1 but thou, O Lord?,
giving up all sense of *I* and ‘mine’ and leaving ir to the Loxd o
do nwﬁn&t he likes with you. Surrender can never be regarded as
complete so long as the devotee wants this or that from the Lord.
True surrender is love of God for the sake of love and nothing
clse, not even for the sake of liberation. In other words, complete
cHacement of the cgo is necessaty w vonquer destiny, whether you
achieve this effaccment through seli-cogniry or through bhaks
marga,”!
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advaita

abamkara
abarr-rritt
aapa

daita

afstana

drhiamni

ananela

Aparoksha Anubbuti
Arjuna

Arunachala

fir oty 1o 4]

atman

atma-vichara

vidye

[
Bhapavad Gita
Bhagavata

bhakia
Bhakti
Blavassky, H.P.

Brahma

MNon-dualiry: also a subdivision of vedania
philosophy

Ego

'I'-thought

Unspokets and involuntary repetition of
the name of God

Mon-causality: see the introducton to
chapter 21

[gnorance, the oppasite of framd

One who has not realised the Self

Bliss

A work on Self-realisation attobuted 1o
Sankara

The recipient of Krishoa®s teachings in the
Bhagavad Gita

The holy mountain in South India where
%ri Ramana spent alt his adulr life
Posturc or scat: see the inrreduction o
chapter 13

The Self

Sell-enquiry

lgnorance

A portion of the Mababbarata in which
Erishna, at incarnavion of Vishiw, gives
instructions e Arjuna

Also called the Bhagavatam: a puranic
work which recounts some of the life and
teachings of Krishha

Dievoree

Devotion

A Russian occulrst, the founder of Theos-
ophy

The Hindu God who is the ceeator of the
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Brabma-jnana
Brabman
Brindavan

Chaitanya
chakras
chit

Courtallam
Dartatreya

dehatma brddhe
dbryana

diksha

Cranapad

(Cancsa

Gandapada

gavatrt

{iita
grnas

Iswara
Janaka

fapa

Jhvan mskia
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universe; he is one of the thrice principal
deities uf Hinduism

Knowledge of Brabman

The impecrsonal absolute of Hinduism

A place in North India where Krishna
once lived

A sixteenth-century Hindo saing, well-
known for his devotion to Krishna
Psychic centres in the body: see the
mtrodocmion to chaprer 13

Consciousness

A gmall town in South India

A sage whose name is mentioned in several
praeranas; little is known about his dave or
location, has the advaitic work Avadbutz
Gita is attributed 1o him

‘I am the body' idea

Meditartion

Initiation

A Hindu Gnd with an elephanr head and 2
man's body; he is the son of Siva

Loe Cranapati

Sankara’s Gum's Gury, an early expanent
of ajmta and the author of a faumous
commentary  (karika) on  the Man-
dekyapanishad

The most famous Yodic seantra = *Let that
adorable, full of light [God], enlighten us,
who meditate on him'

Sec Bhagavad Gita

The three qualities of all manifestation —
saitra, rajas and tamas: sec the incroduc-
ton to <hapter 12

The supreme personal God of Hindaism
An Indian king: an account of his Self-
realisation can be found in the Asbravakra
Gita

Literally, ‘muttering’, but as an abbreviated
form of mama-japa it means repetition of
the name of God.

One who is liberaved while sl alive



228

jivan nnckil
Jrand

jirang driskti
frans
Kailasa

kaivalya
Kaivalya

Farika

Earma

Kauravas

tevala
Krizhna
Eundaling

farya
feela

mabatna
rahauakyas

LOSSARY

Liberation while one is sall alive
Knowlcdge of che Self: see the introduction
to chapter 1

The vision of knowledge

One who has realised the Self

A sacred mountain in the [Hmalayas
where Siva is supposed to reside

The state of oneness

The full ritle is Kaivafya Naveresta and it
is a Tamil texe on adeaita

See Gandapads

There are three princpal meanings:

{1} acton,
{2} consequences of acrions,

{37 destiny:

sce the introduction to chapeer 21

A family in the Mahabharata who were the
chief antagoniats of the Pandavas; Arjuna

was one of the Pandavas and with Krishna®s
assistance the Kauravas were destroved
Oneness

An incarnadon {aratara) of Vishno

Yopic power: sec the introduction oo
chapter 12

Literally it means ‘dissolution”, but when
5ri Ramana uses it he is indicaring a
trance-like state in which the mind js
temporarily in abeyance

The play of God

Grear soul, grear man or sainl

Literally it means ‘great sayings'; more
specifically it refers to four upanishadic
squl?tal:lnus which affitm the realicy nf the
il

{11 “That thou an,

(21 1 am Brahman’,

{31 ‘This Self is Brabman®,

{4 “‘Drajrana [conscigusness) i
Bratma’

Maha Yoga
Malayalam

Mandukyopanishad
mariras

maya
moksha
moung
mrktas
nukts
nirvikalpa

Larabrabman
Pastchadeisi

papg
Paranjali

prava
pranaya

Plﬂf}'ﬂ
Purusha Sukta

rajas
raja yoga

Ramaktishna
Ramanasramigm

sadbaka
sadbany

Sadbana Panchakam
sadhy
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A book on 5ti Ramana's teachings: see
biblingraphy

Omne of the vemacular languages of South
India

e of the major Upanishads

Sacred words given to a disciple by a
Goro; see the introducrion to chapter 8
Nlnsion

Liberation

Silence

Liberated ones

Liberaton

Mo differences; wirvikalpa samadbi is the
samadhi in which no differences are per-
coived: see the introduction to chapter
14

The supreme Brabengs

A& fourteenth-century work oo advaditg
vedanta

Sin, or the bad consequencs of bad acts
The author of the Yoge Sutras and the
founder of raja yopa

The vital encrgy thar sustains the body
The mantra arm

Merit accumulated from good acts

A portion of the Rig Veday the Riz Veda is
the oldest Hindu scripture

Activity

‘The system of yopa formulated by Fatanjali:
‘raja’ literally means ‘royal’

A minercenth-century Bengali saint

The ashram which grew wp arcund S
Ramana

Also spelt sadhak: a spiritual seeker
Literally it translates as ‘means’, but in a
more general sense it means C‘spiritual
practice’

A work attributed 10 Sankara which gives
advice to spiritual seekers

A noble person or a spiritual secker,
However, 3 Ramana frequently used this
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safrafa
sakt
sapragib

SEMFRATES
Sankara

sastras

st
sarchit-grnanda
sat-saugd

sativie
savikalpg

Shirdi %ai Baba

sidefhis
Siva

ik

softari

Sri, Srimad
sishumna
Saripa
Swarupanand

tamas
Tamil

tapas

GLOSSARY

term as w title for someone who has
realised the Sclf.

Matural

Pirrwer

5ti Ramana osed the term to mean a state
in which one has a ditect experience of the
Self: see the introduction to chapter 14
Innate tendencies

Also called Sankaracharya: an cighth-cen-
tury religious reformer and philosopher.
He was the first o popularise the teachingy
of advaite vedantg

Scriptures

Being

Being-consciousiness-bliss

Association with being, or, altcenatively,
heing in the presence of sumeone who hasg
realised the Self

Pure: see the introduction to chapter 12
Literally ‘with differences™: St Ramang
used the term o indicaee a level of
saradhi which one maintained by conseant
effort, Ser the imtreducrion w chaprer 14
An eccentric and  chatismatic spiritual
teacher, widely known because of his
supernatural powers. He died in 1918
Supernatural powers

One of the three principal Hindu deities,
5ri Ramana also used the word as a
synonym for the Self

A verse in a Sanskrt scniptural work

The affitmaiion 'l am he’

Hororific prefixes

A psychic channel in the spinc: see the
introduction to chapter 13

Real form o teal natee

A scvenceenth-century Tamil Guru

Inertia or sluggishnoess

A South Indian lnpuage, 5ri Ramana's
muther-tongue

Usually thiz means meditation connected
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with the practice of personal scli-denial or
bedily mortification, However, tapas has
many other meanings such as penance,
religious austerity and heat.

A disaple of Swarupanand, a seventeenth-
century Tamil Gure, and che author of
several philosophical works in Tamil

Theosophical Sodety A socicty [ounded by Mmec Blavatsky in

Tirnvannamalaj

furivg

tryatita
#padesa
Upadesa Xaram

Ubanishads

vada
Vaikuntha
Va2sdRas
vedanta

Vedas

Vellore
vicharg
videhe ki
Vidyaranya

Vishnn

Viveckachudamani

the nincecenth century (o investigate the
powers latent in man and to promote a
universal brotherhood

A wwn about a mile from 5S¢ Ramana's
ashram

The fourth state

Transeending che fourch

Teachitgs

A thirry verse Satiskit poem composed by
Sri Ramana

The coucluding partions of the Vedas (dhe
primary scriptural authoriy of Hinduism).
The Upanisbads are rhe texts from which
all vadamta philosophy is derived

Theary

The heaven of Vishnu

bental tendencies

A metaphysical philosophy derived from
the Upamighadic texts

Four coflections of scriptures dating from
2000 BC to 500 BC which are the ultimare
source of authurity for most Hindus

A town ffty miles north of St Ramana’s
ashram

Self-enquiry

Liberared at the moment of death

The author of Panchadasi, o fourteenth-
century work on advaits

One of the chree principal deities of
Hinduism. Vishnu periodically reincarpates
in 4 human body

An advaitic work attributed to Sankara,
Nowadays most scholars think thart it was
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it
Wha am I?

Yama
Yoga Vosishtha

Yogpa Sastra
YUgAPAL-stiskt

GLOSSARY

wrirten at least 200 years after he died
Modification, uspally a mental modificadon
One of Sri Ramana's carly written works
which was based an some answers he gave
in 15111

The Hindu God of death

An advaitic ex, attobuted to Valmiki, in
which the sage Vasshtha answers questions
put by Rama, an incarnation of ¥ishm
Yopa scriptures

[nstantaneous creation
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af, &4, 143, 144, destruction of,
53; climination of, 30, 65, 158,
08, pature of the, 16, 29, 30, 47,
49-50, 51, §2, 53, §7, 62, 64, 63,
&8, 116, 119, 12%; not-enistence of
the, 47, 30, 62, 65, 158, 196; as an
ohatacle to Selb-awareneks, 54, 134,
201, the wrarld s puthing bor che,
32, R4, 147, 182, 136-940, 159,
208, 214

mearality, 215-14

Mmound, jeg silence

mukta, 35

muksi, see liberation

nadi, 142, 146, 178

Kamley, 125, 126

Wame and form, té, B8, 150 190
Hasad, 159

natural state, sea safaia stk
necklace analogy, 32

reti-nets, 70, T3

midigdhyasTag, 29

wivrize, 137

miyaru, 141, 216

noc-fell, 20, 25, 127, 175, 185

ojas sthars, 77

Panchagdasi, 15

paranads, 142

Parangali, 41, 163, 166

peace, 17, 20, 32, 62, 97, 102, 120,
137, 160, 181, 165, 165, 214

Fhilocophy of the Divime Mame, 125

prajnana, 3é

pralava, 2

pramada, 53, see also Self,



250 INDEX

forgstfulness of
grama, 131, 146, 147, 145
prangyarnd, 1215, 141, 144, 145
prarabudia, 38, 217, 218, 220, 23]
brateahang, 141, 144
pratyaketra, 123, 164, 166
Preraba, 145
Parwsha Swkra, 111, 202

raas, 35, 36, 133,137,178

rajz yopa, 141, 143, 157, 138

Ramakrichna, 165

tealisation, soe Self-realisation

reality, 11, 55, 153, L5Y, 164, 16,
190, 194, 207, 210, 2115 see cefeo
Sell is the only reality; of the world,
36, 142, 1RE91, 20 sea alen
mind, word is nuthing but the

rechaks, 145

reincarmation, 153-%, 211-2

teoundaton, 1313, 134, 144

Rolland, Romaing, 168

tope and snake znalogy, 158

yelynern, see Guru

s, 30, 54, 53, &7, F6, 90, 178,
175

Sadhara Poenchakam, 46

sabaja eirpikalpa semadh, 133-60

sabajo sehidd, 11, 32, 139, 130, 163,
171

ssthasrara, 121, 142, 14§, 147

sakei, 145-6, 2062 2149
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&5 ever-presant, 12, 104; as
exisrence, 25, 26,30, 31,45, 118,
196; forpedniness of the, 24, 28,
53, 8%, 177, 187 194; a5 Giod, 25,
g, 100, 200, 201, 202; a5 Gure,
95, 96, 97, 100, 101, 103, 104; as
happiness or bliss, 17, 31, 11%,
172, 174, 177, 18¥, 195, 209, 210,
211; as che Heart, 17-18, 77-50,
12); a6 °l', 25, 30, 33, 53, 55, 5%,
&1, 88, 69, 74, 121, 122, 113, 161,
201, 2)3; ipnorance of the, 24, 66,
25, 103, 117; knowladge of the,
13, 25, 26, 54, 6%, 89, 1067, 187,
168, 222; a9 bove, 38; nanyre of
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